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Preface 


This is the final volume in a three-volume work, Christianity Under Stress, 
which deals with contemporary issues in church-state relations, focusing 
on the communist world. The first volume, Eastern Christianity and Politics 
in the Twentieth Century, was published by Duke University Press in 1988. 
The second volume, Catholicism and Politics in Communist Societies, was 
also published by Duke University Press in 1990. 

This set of essays is primarily intended to provide an up-to-date, 
comprehensive survey of Christian religious life and church-state rela- 
tions in Eastern Europe and the Soviet Union, although other case stud- 
ies from outside the area were included in volumes 1 and 2. The country 
chapters in all three volumes include statistical Fact Sheets to give the 
reader some idea of the strength of these churches. Chapter 3 (“Protes- 
tantism in East Germany, 1949-1989”) was originally published in Reli- 
gion in Communist Lands (Winter 1991). Chapter 8 (“Protestantism in the 
USSR”) was originally published in Sabrina Petra Ramet (ed.), Religious 
Policy in the Soviet Union (Cambridge University Press, 1992). Chapter 10 
(“The New Church-State Configuration in Eastern Europe”) was orig- 
inally published in East European Politics and Societies, vol. 5, no. 2 (Spring 
1991). I wish to thank the editors of these journals and the editor of 
Cambridge University Press for their kind permission to reuse this mate- 
rial here. 

I am very grateful to the following scholars who provided feedback 
and suggestions on several chapters: James Felak, William C. Fletcher, 
Dionisie Ghermani, Trond Gilberg, Jure Kristo, Spas T. Raikin, Gerd 
Stricker, and Peter F. Sugar. Throughout this entire 3-volume project, it 
has been a great pleasure to work with Reynolds Smith and the entire 
staff at Duke University Press. 

I also wish to thank the Graduate School of the University of Wash- 
ington for its generosity in providing a publication subsidy for this book. 


x Preface 


Special thanks to my spouse, Christine Hassenstab, who prepared the 
index for this book. 

The first two volumes appeared under the editorship of “Pedro 
Ramet,” and this third volume, under the editorship of “Sabrina Ramet.” 
Pedro and Sabrina are one and the same person. Few people can really 
understand what it means to be born convinced that one is female, and to 
find that one’s body is male. Years of anguish and struggle against 
oneself go nowhere. Ultimately, there was only one route to peace of 
mind: adaptation of my body to conform to my psychic gender. Since 
taking that decision, I now sail on calm waters. 


Sabrina Petra Ramet 
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Protestantism and Communism 
Patterns of Interaction in Eastern Europe and the 
Soviet Union 


Sabrina Petra Ramet 


True theology is not theoretical or speculative. Its aim is rather action, 
i.e., a godlike life. —Protestant reformer Martin Butzer 


Theory becomes aimless if it is not connected with revolutionary prac- 
tice, just as practice gropes in the dark if its path is not illumined by 
revolutionary theory . . . for it, and it alone, can give the movement 
confidence, the power of orientation, and an understanding of the 
inherent connection between surrounding events.—Josef V. Stalin, 
The Foundations of Leninism 


When social institutions subscribing to divergent programmatic theories 
(or theologies) come into contact, the result is apt to be some mixture of 
conflict and accommodation. And to the extent that one or more institu- 
tions have to accommodate their ideologies and behaviors in conditions 
of coexistence, those institutions are likely to modify and revise these 
theories in the light of prevailing conditions. To the extent that ideology 
can be described as a kind of secular theology, and thus subsumed under 
the rubric of theology, one may say that while theology is the starting 
point for an understanding of an institution’s goals, resources, and 
optimal strategies, theologies may expand and contract and shift em- 
phases as changing political realities impose strategic imperatives. 

The coexistence of Protestantism and communism in Eastern Europe 
and the Soviet Union provided unmistakable examples of political ac- 
commodation and theological adaptation. In the German Democratic 
Republic (GDR), the concept of a “Church in Socialism,” first articulated 
in 1971, came in the wake of the creation of a separate Federation of 
Evangelical-Lutheran Churches in the GDR and signified the Evangelical 
Church’s acceptance of the communist order. In Hungary, likewise, the 
now-defunct Theology of Diakonia owed its birth to the communist 
order’s influence. This theology, which characterized both the Reformed 
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Church and the Lutheran Church in Hungary, was defined by a leading 
Hungarian theologian as entailing “active cooperation with the Marxists 
and practical participation in the development of the socialist society.” 
Its best-known advocate was Lutheran Bishop Zoltan Kaldy, who ex- 
plained that in opting for a Theology of Diakonia (or service) the church 
was consciously adapting itself to the existing social order and embracing 
the goals of the state as its own. 

But if some churches found it necessary to adapt to communism, so 
some communist regimes found it necessary to adapt to Christianity. In 
the GDR, for instance, authorities long allowed that the churches had a 
positive role to play at a given stage of development, while in the USSR 
under Mikhail Gorbachev there were repeated signs of a reexamination 
of religion and even of a new willingness to concede a positive role to 
religion.? Indeed, in September 1990 Literaturnaia gazeta reported the 
opening of the first Sunday school in the USSR.* 

Patterns of adaptation are complex and heterogeneous—partly be- 
cause of differences between countries and systems, and partly because 
of differences in the self-comprehension of different churches. In the 
postcommunist era, both the directions and the rates of change may 
vary, and even if there is already considerably greater freedom for reli- 
gion, there also is the presence of continued (or perhaps even greater) 
heterogeneity in church-state relations across the region. In the eastern 
half of reunified Germany, for example, citizens became subject to the 
state-imposed church tax in January 1991—a burden unlikely to be im- 
posed elsewhere in the region.4 

It is formidable enough to attempt to discern patterns of thought and 
behavior within the Orthodox Church or the Catholic Church, and it is 
similarly difficult to understand patterns in those churches’ relations 
with communist states.° Neither church is a monolith, and the diversity 
of currents within each of them was an important source of complexity in 
their dealings with communist regimes. Protestantism is altogether more 
complex, and for obvious reasons. To begin with, differences of opinion 
may exist as to just which churches should be counted as “Protestant” 
and which should not. And among those that are counted as Protestant, 
there may be considerable differences in theology, organization, and 
political orientation. In spite of these obstacles, one may at a minimum 
characterize Protestant churches as placing a greater emphasis on scrip- 
ture than do the Orthodox and Catholic churches, and correspondingly 
placing less emphasis on dogma, law, tradition, hierarchy, sacrament, 
and monasticism.° 
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In addition, there has been a tendency in Protestantism to emphasize 
the laity while deemphasizing the clergy. Seventeenth-century Harring- 
tonian legal scholar William Sprigge, for example, rejected any distinc- 
tion between clergy and laity, which is to say he did not see a need for 
any special clergy, while Baptist thinker Gerrard Winstanley (1609-76), 
known for his association with the Diggers movement, argued for the 
primacy of individual spiritual experience over church institutions and 
doctrines.’ The idea of the “priesthood of all believers” has evolved over 
time and in the twentieth century has come to signify not so much 
prerogative as a duty to others, not so much individual self-sufficiency as 
the indispensability of parish life.® 

Finally, despite Calvin’s theocracy and Luther’s belief that the state 
should serve divine ends, despite Puritan millennarianism and Butzer’s 
argument that the civil magistrate should establish and promote “true 
religion,” Protestantism sowed the seeds for the separation of church 
and state. Luther considered the idea of a Christian state impracticable 
and even allowed that a non-Christian could fulfill the role of magistrate 
just as well as a Christian, provided only that he be guided by the voice 
of reason.’ Adolf von Harnack (1851-89), a Lutheran theologian who 
lectured at the University of Berlin and enjoyed tremendous influence in 
his day, taught that it was erroneous to deduce maxims for the conduct 
or regulation of secular affairs from gospel and that the gospel should 
not be exported into law. As Wilhelm Pauck notes, “Harnack believed 
that the reformers had to renounce in some way the Roman Catholic 
ideal of building a visible Kingdom of God on earth and of penetrating 
the realm of nature with the power of grace and holiness.”'° In this 
manner, Harnack completed the divorce of church from state begun by 
Luther. 


Protestantism and Communism 


From one perspective, Protestant churches were more “troublesome” for 
the communists than the Orthodox Church or Catholic Church. The 
communists traditionally preferred to settle their relations with churches 
through negotiations with their appropriate heads. But where certain 
religious bodies, such as the Christian Community or the Baptists, de- 
clined to appoint heads of their organizations or to give their leaders 
effective jurisdictional power, the communists had to face dealing with 
what, to them, seemed like amorphous and unpredictable (hence, per- 


4 Sabrina Petra Ramet 


haps, uncontrollable) “movements.” For this reason, in part, the com- 
munists long preferred Orthodox, or even Lutheran, churches to Bap- 
tists or Mennonites or other “amorphous” denominations. Consistent 
with this strategy, the Soviets tried, beginning in 1944, to force as many 
Protestant groups as possible to merge into the All-Union Council of 
Evangelical Christians and Baptists, facilitating state supervision and 
control of them.” 

Yet, in the GDR, Poland, Czechoslovakia, and Hungary, the smaller 
Protestant churches clearly benefited from the disestablishment of for- 
mer “state churches” and from the communists’ interest in redressing the 
balance by favoring the smaller churches in certain ways. In Poland, for 
instance, church buildings that had been lost to the Catholic Church in 
the interwar period were restored to the Protestants, while in Czechoslo- 
vakia the party’s central committee issued secret instructions to cadres 
that the Czechoslovak (Hussite) Church and the Evangelical Church 
were to receive privileged treatment.” 

For some Protestant clergy, the advent of communism was even 
welcome. Czech theologian Josef Hromadka argued that the Christian 
nations had been responsible for the century’s two world wars, that 
Christianity had therefore not been an effective brake against mass exter- 
mination and suffering, and hence this should be kept in mind before 
criticizing communism. For Hromadka, it was pointless to hope for the 
old order’s return, and, accordingly, he believed that the clergy’s opposi- 
tion to socialism was not only perilous but wrong-headed.' But Hro- 
madka was in fact consciously sympathetic toward communism. In his 
memoirs, he recalled his first approach to socialism: 


At the beginning of February 1948, just before our socialist revolution, 
we gathered at the Philosophy Department of Charles University and 
tried to understand and convince each other. I no longer remember all 
the details, but I still recall the basic theme because I have never 
abandoned it. It was: As a Christian theologian I have nothing against 
socialism. Even froma religious standpoint it is much closer to me than 
is bourgeois liberal democracy. I am ready to help in the construction of 
a socialist society. But I warned that the fundamental problems of 
socialist man would still weigh heavily upon us, even after our society 
has been politically, socially and economically rebuilt. The basic hu- 
man problems remain, whatever the structure of society. 


Nor was his an isolated viewpoint. In Hungary, Calvinist professor 
Elemér Kocsis told a scholarly symposium in October 1983 (commem- 
orating the quincentenary of Martin Luther's birth) that Protestants and 


Patterns of Interaction 5 


Marxists shared a common humanist heritage and that Protestants must 
“choose” socialism as the “most progressive” system available. 


This volume focuses on the themes of dissent and pacifism, dialogue, 
and ecumenism. Dissent, as the Oxford English Dictionary reminds us, is 
merely the practice of holding a different opinion, whether this entails 
disagreement with a church, with the dominant opinions in society, or 
with the values and policies of a regime. Churches are political to begin 
with, since their moral codes and social values to retain meaning and 
potency cannot be divorced from the social and political contexts to 
which they relate. Under communism, the church’s political character is 
accentuated insofar as it is the sole remaining independent institution in 
most countries ruled by communist parties, so that the church not only 
finds itself strategically “alone” in its confrontation with the communist 
party, but finds that the numerous interested groups that inevitably seek 
expression in any complex society tend to look to the churches for 
sympathy, advice, inspiration, assistance, or alliance. The church thus 
was drawn into pacifist, ecological, trade unionist, nationalist, and other 
concerns. This course entailed some risk since the communist party 
typically would arrogate the prerogative of exclusive adjudication in 
matters social, political, economic, and informational. Hence, the chal- 
lenge for the church, as Lutheran Bishop Werner Krusche of Magdeburg 
put it so well, was to find “the narrow space between opposition and 
opportunism.”'¢ Ultimately, the churches of Eastern Europe made an 
important contribution to the pressure that culminated in the “Great 
Transformation” of 1989.1” 

The involvement of a church in dissent remained, clearly, a matter of 
choice (though numerous examples testify to the fact that congregations 
may exert pressure on their clergy to “radicalize”). Hence, as Michael 
Bourdeaux pointed out, “membership [in] a sect does not of itself in any 
way imply opposition to the [communist] state.’ 

Christian-Marxist dialogue in communist Eastern Europe bloomed in 
the early 1960s on the initiative of the communists when and insofar as 
they felt it could be useful to them; the public meetings of Christian and 
Marxist philosophers and sociologists could create an impression of 
openness and liberality for Western audiences and create new oppor- 
tunities in the church-state relationship.’? From the beginning, it was 
Catholics and Protestants who responded to the invitation to dialogue 
rather than Orthodox, Muslims, Jews, or other religious groups.”° In 
Hungary, Lutheran Bishop Kaldy gave dialogue theological status, iden- 
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tifying it as an organic part of the Theology of Diakonia.”! In the GDR, on 
the other hand, the Evangelical-Lutheran Church saw dialogue as a 
forum in which the church might carry on constructive criticism of the 
regime and articulate its specific views on issues of the day. In every case, 
dialogue was something distinct from either collaboration or confronta- 
tional debate, although the possibility always existed that dialogue could 
degenerate into one of these antipodes. 

Christian-Marxist dialogue has had two possible forms: academic and 
practical-political. The former, especially characteristic of the 1960s but 
which continued—until the collapse of communism—in Hungary, Yugo- 
slavia, and elsewhere, typically involved public forums in which distin- 
guished specialists engaged in sophisticated discussions of abstract prob- 
lems. In Hungary, for example, a long-range project involving Protestant 
theologians and Marxist researchers of Protestantism was launched with 
a colloquium in Debrecen on 25-26 September 1981. Such dialogue could 
win advocates on either side, but it had little chance of producing direct 
effects on policy since those participating on the Marxist side were usu- 
ally academicians rather than policymakers. The latter form of dialogue, 
which characterized the Evangelical-Lutheran Church’s relationship 
with the East German regime, for instance, was politically more to the 
point, even though it was a quieter, less glamorous process. 

Ecumenism may be defined as dialogue and cooperation among 
churches, founded on mutual respect. Sometimes viewed as the aspira- 
tion for ecclesiastical unity,?? ecumenical forums have come to concen- 
trate on pooling resources to address issues of mutual concern. The 
starting point for ecumenism is the willingness to grant that another 
religious body may have as much legitimacy as one’s own and be en- 
gaged in work no less useful. This prerequisite accounts for the fact that 
some churches (for example, the Apostolic communities) have no inter- 
est in ecumenism; since they view other churches as the tools of Satan, 
they cannot conceive of any reason to launch ecumenical contacts. 
Churches such as the Methodists, the Mennonites, and the Free Chris- 
tian congregations have been enthusiastically ecumenical, however. Ec- 
umenism, of course, has fared differently in different lands. In Hungary 
the ecumenical spirit has been weak, and the small, ecumenical-minded 
Free Christian sect has been repeatedly attacked by the Reformed and 
Baptist churches despite its size.*? In Czechoslovakia, by contrast, ec- 
umenical contacts have been lively, taking place chiefly within the con- 
text of the Ecumenical Council of Churches in Czechoslovakia and the 
Christian Peace Conference. Similarly, in the GDR organized institu- 
tional forums (the Association of Evangelical Free Churches, the Evan- 
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gelical Alliance, and, above all, the Working Community of Christian 
Churches in the GDR) serve as the primary arenas for ecumenical con- 
tacts,4 although inter-church cooperation at the parish level also has 
been pursued. 

Ecumenism is not new. Sixteenth-century Calvinist reformer Jan Laski 
aspired to unite all Protestant churches in Poland ina single Reformation 
church that would be recognized by the state, and he sought to achieve 
this goal through negotiation and compromise. Throughout the six- 
teenth century, contacts took place—between the Lutherans and the 
Czech Brethren in Poland, for example, in February 1570 when the latter 
took part in a Lutheran synod in Poznan.” But it was only toward the 
end of 1942 that preliminary approaches were made in the direction of 
setting up the Polish Ecumenical Council; the body was finally estab- 
lished after the war’s end in late 1946.”° In Hungary, a Working Commu- 
nity for Ecumenism among Hungarian Young People was created as 
early as 1936 within the framework of the Protestant Student Union. The 
Hungarian branch of the World Council of Churches held its first session 
on 25 June 1943 at the height of World War II. In 1954 this body renamed 
itself the Ecumenical Council of Churches in Hungary. Since then, ec- 
umenical contacts in Hungary have been intense.”” Ecumenical bodies 
also exist in Czechoslovakia and in other countries of Eastern Europe. In 
addition, the Conference of European Churches and the Christian Peace 
Conference in Prague have served as arenas for contacts among East 
European churches. The Christian Peace Conference, although born 
within a communist womb, has survived the collapse of communism 
and has expressed a determination to adapt to new conditions and carve 
out a new role. 


Protestantism and Culture 


In his classic book, The Spirit of Protestantism, Robert McAfee Brown ar- 
gues that Protestantism has been indifferent to culture (hence, by exten- 
sion, to national heritage and nationalism). He charges that Protestants 
have been indifferent to the beauty of cathedrals and to achievements in 
art, literature, drama, sculpture, etc.** The picture is overdrawn. In 
Eastern Europe, Protestantism, while not as closely identified with na- 
tionalism as either Catholicism or Orthodoxy, has nonetheless made its 
contribution to the development and defense of national culture. 

In Transylvania, for instance, the Lutheran Church became estab- 
lished among Saxon communities in the mid-sixteenth century and be- 
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came the central institution of Saxon cultural and social life. It was partly 
because of the Lutheran Church that the Saxons were better able than 
nearby Romanians to resist pressures for Magyarization in the late nine- 
teenth century—pressures most forcefully expressed in the educational 
system.”” The Lutheran Church played a similar role in nineteenth- 
century Slovakia, where the leaders of anti-Hungarian Slovak protests 
were generally Lutheran pastors.*° Even in Poland, as difficult as it may 
be to comprehend in the late twentieth century, Protestantism once 
contributed to the support of national culture. As early as the fifteenth 
century, humanist Jan Ostorog (1436-1501) had demanded dissolution of 
ecclesiastical ties with Rome as a prerequisite for establishing a genuinely 
national church.*! It was on the initiative of Calvinist Jan Laski that the 
Bible was translated into Polish and made available to the public.* In this 
spirit, Jan Jozef Lipski wrote in a 1981 essay: 


There is no lack of Protestants among our national heroes, no lack of 
Protestant ministers among our Polish activists. It is true that the 
Catholic Church played a great part in the perseverance of “Polish- 
ness,” particularly after partitions in the Prussian part of Poland and 
the distant borderlands of the Russian part of Poland. But in the 
Cieszyn areas of Silesia and in Mazuria, “Polishness” was fostered by 
the Evangelical Church and its ministers. The final act in this heroic 
drama was the martyrdom of the unflinching Protestant occupation. 
The contribution of Polish Protestants to Polish culture and to the 
struggle for independence is so great that all attempts to exclude them 
from our Polish national community must provoke sharp opposition.* 


And in Hungary, the failed revolution of 1848-1849, the partial tri- 
umph of the Ausgleich period, and the subsequent loss of much of the 
Hungarian patrimony in the Trianon Treaty of 1920 all drew the Lutheran 
and Reformed churches into nationalist causes. 

But if Protestantism in Eastern Europe has indigenous roots (at least 
for Poland, Czechoslovakia, Hungary, and Slovenia), Protestantism in 
Russia and Ukraine, not to mention the Balkans, is very much an import 
from the West. Soviet evangelicals trace their origins to the 1867 baptism 
of Nikita Voronin outside Tbilisi,* while in Poland, the small Baptist 
community (three thousand members) is the offshoot of missionary 
work conducted by Baptists from East Prussia in the mid-nineteenth cen- 
tury.*° Insofar as they are late arrivals in their countries, neo-Protestants 
have sometimes been viewed with suspicion and distrust, even by fellow 
believers (of more “traditional” churches). But neo-Protestants are not 
necessarily “foreign” in outlook and have, at times, explicitly indicated a 
desire to adapt and contribute to their national communities. In 1945, for 
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example, Bratskii Vestnik, the journal of the Soviet evangelical commu- 
nity, addressed the concept of rodina (homeland), calling it 


that country where we were born and grew up, where we walked and 
where our fields are spread out; here are our families and the families 
of those close to us; here is our people which we must love especially 
deeply and strongly from the heart and according to the glorious 
teachings of our Savior, since Jesus himself loved his people Israel. . . . 
In like fashion, we must have a great love for our country, in order to 
give to it all our strength, our abilities and means, and, if necessary, 
also our life.* 


A New Era 


As the twentieth century draws to a close, some Protestant churches in 
Eastern Europe and the former USSR are in decline—among them the 
Lutheran and Reformed churches in Hungary, the Lutheran Church in 
Latvia, the Evangelical-Lutheran Church in the GDR, and in fact most 
churches in the GDR. Other Protestant groups are making gains: the 
Baptists (especially in Romania and Ukraine), the Pentecostals in several 
countries, the Methodists and Lutherans in Estonia.*” 

Perhaps because of communism, churches in Eastern Europe and the 
former Soviet Union have remained more traditional, more conservative 
in outlook than their West European counterparts. Officially sponsored 
secularization has had different effects from the more spontaneous pro- 
cesses of secularization that have affected the West. But as communism 
slid ever deeper into crisis and finally crumbled, and as these countries 
begin to grapple toward new institutional approaches in managing social 
and political life, religious organizations find themselves faced with new 
challenges and realities. As Douglas Durasoff has noted, “prior systems 
have legacies—some transient, some deep.”** Among communism’s leg- 
acies are a tendency to blame problems on the government, a tendency 
to look to the churches for resistance to communist programs, and a 
tendency to view religion as an essential part of the community’s indepen- 
dent life, needing to be defended against siege, subversion, and en- 
croachment. These tendencies have bred habits of mind, perhaps most 
of which will surely fade—how fast is difficult to say. Will decommuniza- 
tion strip religion of its character of oppositional/dissent, or will it simply 
shift that character to another plane? Will decommunization lead to a 
situation in which the religious profile of Eastern Europe is no different 
from that in Western Europe, that is, weaker, more secularized, less 
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political? Will religion in this region retain its association with national- 
ism, and to what extent will democratization attenuate or sublate or 
simply erode that linkage? These are some of the questions that confront 
us at the dawn of the postcommunist era. It is too early to know what 
answers history will offer. At this point, it may be enough if we can pose 
good questions. 


2 
Protestantism: Theology and Politics 


Sape A. Zylstra 


This chapter deals with issues that, however colored they may be by the 
particularities of the Reformation and the modern era, have many prece- 
dents in the church’s earlier history. At no time are religion and politics 
completely divorced. From the time of Constantine (ca. A.D. 300) to 
that of Pope Boniface VIII (ca. 1300), they were hardly distinguishable 
whether emperor or pope was supreme. In most places and for half a 
millennium afterward, church and state were not even formally thought 
of as separate. Society’s increasing secularization finally brought about 
this change. In what follows I will attempt to trace the theme of the 
church-state relationship by specific examples in Protestantism’s history. 
For the time of Luther and Calvin, this relationship is examined by 
looking at (1) the Reformers’ use of the sacraments and (2) their reaction 
to the problems posed to them by, respectively, the Peasants’ Revolt and 
Michael Servetus. Next (3) is a discussion of the concept of Natural Law 
in Reformation theology, which laid the groundwork for an increasingly 
secular understanding of political power. (4) The English Reformation 
receives a section of its own, and after a brief look (5) at developments on 
the Post-Reformation Continent, there is a relatively long discussion 
(6) of the peculiarities of church-state relationships in North America, 
beginning with Colonial times. Because the thought (7) of Karl Barth and 
Reinhold Niebuhr is central in twentieth-century controversies concern- 
ing the relationship between church and state, the chapter closes with a 
section that focuses on them. 


Martin Luther and John Calvin: Sacramental Politics 


A. G. Dickens wrote of the sixteenth century that “if one avoided politi- 
cal intrigue and the more delicate issues of sacramental dogma, many 
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things damaging to ecclesiastical prestige and custom might still be 
written with impunity.”’ He might have added that to raise questions 
about the sacraments was a form of political intrigue in both Catholic and 
Reformed territories. 

By reducing the number of sacraments from seven to two, the Refor- 
mation lessened the pervasiveness of the ecclesiastical hold on people. 
The Reformers had their theological reasons for maintaining baptism 
and the Lord’s Supper: they were instituted by Christ. Most importantly, 
they rejected the interpretation of the Mass as sacrifice.* This had pro- 
found political repercussions. A person’s salvation depends on Christ’s 
sacrifice, the only access to which is the Mass that reiterates it. Hence, ex- 
communication means damnation. Baptism brings one into the church 
where one can partake of the Body of Christ and outside of which there is 
no salvation. The absence of the sacrificial nature of the Mass (and, re- 
dundantly, of the extra ecclesiam nulla salus) in the Reformation churches 
potentially undermined their political clout. However, this does not 
mean that they did not wield such clout, nor that they did not use 
baptism and the Lord’s Supper as a means to gain leverage, although 
perhaps indirectly. 

The religio-political significance of baptism can be illustrated with the 
story of the early Anabaptists. When J. W. Allen wrote that they “were 
persecuted as anarchists rather than heretics,”* he overlooked what he 
was otherwise well aware of, namely, the ambiguity of the distinction 
between the two in the sixteenth century and long after. The modern 
sense of separation of church and state (with its own ambiguities) could 
not be conceived of then. For the Anabaptists, separatism meant life in 
separate communities within which there would not be a state and a 
church, but one communal Christian life. Some were revolutionaries or 
secessionists; most were pacifists.1 The one who had the most lasting 
effect, Menno Simons, strove for accommodation with the powers that 
be as long as his followers were allowed their pacifism. 

Allen is right insofar as the Anabaptists’ heretical ideas seemed to 
their contemporaries to disturb the foundations of civil order. Since the 
Anabaptists turned their backs on civil religious ceremonies and military 
participation, they must have looked to others what Christians had 
seemed to the Romans in pre-Constantinian times. 

Ever since Karl Marx, the economic question has to be asked, and it 
should therefore be mentioned that most Anabaptists believed in hold- 
ing goods in common, indubitably a strike against them. 

To return to Dickens’s remark, the main reason for the persecution of 
the Anabaptists, or at least the prima facie evidence against them, was 
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that they refused to allow their children to be baptized and that they 
practiced adult baptism or rebaptism. Whether in Lutheran Germany or 
Zwinglian Zurich (or, for that matter, any Catholic territory), the ruth- 
lessness of the persecution? for a violation of one of “the more delicate 
issues of sacramental theology” is remarkable and hard to explain, espe- 
cially in view of the lack of scriptural proof texts against it, except for the 
politico-religious implications: One was baptized into a Christian society. 
To refuse baptism to a child was a political act of separation. For the 
Anabaptists, the church consisted of a remnant, a chosen few, and could 
not be associated with the state, which contained everyone.® Luther 
agreed and did not agree. 

Within Roman Catholicism, there was more consistency related to the 
mixture of sacramental theology and the idea of respublica christiana, but 
the matter involved the Reformers in contradiction. Whatever the com- 
plexities of Luther’s Zwei-Reiche-Lehre,’ he believed “there are few true 
believers, and still fewer who live a Christian life, who do not resist evil 
and indeed do themselves no evil,” and “the masses are and always will 
be un-Christian, even if they are all baptized and Christian in name.” He 
admitted that “heresy can never be restrained by force” and that the 
temporal government's laws concern external affairs.* True, he later 
seems to have changed his mind and expected government action in 
matters of doctrine. Even early on, he asked the civil government to calla 
church council, the way that Constantine did the Nicene.? 

Similarly, Calvin spoke of two kingdoms (regimes), one pertaining to 
the soul and eternal life, the other “only to the establishment of civil 
justice and outward morality.” Yet, he went on, “civil government has its 
appointed end . . . to cherish and protect the outward worship of God, to 
defend sound doctrine of piety and the position of the church. . . .”1° 
Generally, Calvin expressed himself more positively, Luther more nega- 
tively about the task of government as it pertains to the church," but 
both confounded in conclusion what they separated in premise. Au- 
gustine preceded them in this confusion. In practice, Calvin inclined 
toward theocracy and Luther toward caesaropapism. 

The Church of Rome, however, had its two-tiered hierarchy in so- 
ciety: clergy and laity, Christians all by baptism, the former directing the 
latter, who, because of their lower status, could perform worldly acts 
necessary to maintain the unity of faith and order. Heretics could be 
handed over to the magistrates for punishment. The church sanctioned 
the sword. True, bishops might take on direct civil powers, but the 
confusion existed on a practical level and not, as with the Reformers, in 
principle. The explanation lies in habits of thought. The Reformers were 
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still partial captives of the spirit predominant in the millennium after 
Constantine.” Their writings, however, contained the seed that would 
grow to destroy this spirit. The trend was aided by secular factors: the 
demise of feudalism and its hierarchical structure, the growth of cities 
and universities not completely under the tutelage of castle and cathe- 
dral, and nationalism with its creation of centripetal forces competing 
with Rome for resources and allegiance. The trend was strengthened by 
the skepticism of nonbelievers and the convictions of radicals. The suc- 
cesses of the Counter-Reformation were a pyrrhic victory whose lack of 
staying power was in direct proportion to the level of the accompanying 
violence by the Inquisition and Philip II, for example. 

If baptism was the sacrament most divisive within Protestantism, the 
Mass was the single most schismatic issue between the Church of Rome 
and the Protestants. The Reformers rejected its sacrificial nature. Luther 
called it “an atrocious carnival” and Calvin “idolatry.” Yet, like baptism, 
the Lord’s Supper had its political uses for Protestants. 

In 1537, Calvin recommended a monthly communion from which 
those who were found unworthy would be barred. When the council 
decided a year later to admit all to the Lord’s Supper, Calvin left Geneva. 
The point is important. Calvin wanted to establish the independence of 
the church in ecclesiastical matters, something that the council’s decision 
contradicted. At the same time, he wanted a Christian society, upheld by 
his system of discipline, which was undermined if none could be denied 
access to the sacrament.'? Here again, as in the case of baptism, contra- 
diction arises. Things took a wrong turn in Geneva, and Calvin returned 
on request in 1541. Through the interaction of city council and church 
consistory, whose memberships overlapped, Calvin linked church and 
state." 

In the long and complicated history of the Reformation in England of 
the sixteenth and seventeenth centuries, the Lord’s Supper also was 
prominent. Politically, its use was indirect: not belonging to the Church 
of England entailed civil disabilities. Membership was contingent on the 
correct view of the Last Supper, generally not held by Catholics and 
Nonconformists. The Acts of Uniformity show that the correct view 
changed repeatedly: its nonsacrificial but presence-in-body-and-blood 
nature, close to Luther’s interpretation (1549); its more Zwinglian, com- 
memorative concept (1552); both of the above in a purposely ambiguous 
wording under Elizabeth (1559); its 1549 understanding again (1662); and 
again, under the Test Act (1673), with an explicit declaration against 
transubstantiation. The sacrificial idea of the Mass was revived in the 
Anglo-Catholic movement under John Henry Newman and Edward B. 
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Pusey in the 1850s, but by this time the Nonconformists had finally been 
admitted to take degrees at Oxford and Cambridge—that is, establish- 
mentarianism’s last bastion had crumbled. In England of the sixteenth 
through eighteenth centuries, one’s social status and rank were partly 
determined by one’s stated convictions concerning the Lord’s Supper. 


Martin Luther and John Calvin: 
The Peasants’ Revolt and Michael Servetus 


By consensus, the black page in Luther's life was his reaction to the 
Peasants’ Revolt of 1525;'° in Calvin's life, his execution of Servetus in 
1553. This needs to be qualified by saying that these pages were not 
aberrations, but consistent with the general tendency of Luther's and 
Calvin's politico-religious views. 

As elsewhere in Europe, the lot of the peasant in Germany had grown 
worse during the fourteenth century. This was primarily due to rising 
taxes and the shortage of land caused by an increasing population. The 
latter part of the fifteenth century had seen many peasant uprisings, but 
this time their cause was linked in their own minds with the Reforma- 
tion. Its excesses were in part precipitated by the preaching of Thomas 
Muntzer, who wanted to establish the Kingdom of Saints through vio- 
lent means. This was not reflected, however, in the peasants’ “Twelve 
Articles.” In their introduction to these articles, the peasants denied the 
charge that the gospel leads to rebellion.!° The twelfth article stated that 
if any of the preceding ones “is not in agreement with the Word of God,” 
it would be withdrawn. The articles primarily asked for correction of 
economic abuses and, in effect, for an end to the peasants’ state of virtual 
slavery. 

Luther’s three writings in answer to the Twelve Articles and the 
peasant disturbances were consistent with his “Temporal Authority” of 
two years earlier in which he held the following:” (1) Temporal authority 
is from God and should be obeyed, but God should be obeyed above all. 
(This expresses a belief generally held throughout most of Protestant- 
ism’s history and was mainly based on passages in Romans 13 and 1 
Peter 2.) (2) Those who belong to the Kingdom of God do not resist evil 
and suffer injustice cheerfully. (Luther refers here to the Sermon on the 
Mount.) (3) Because not all of mankind lives accordingly, the sword of 
the magistrate keeps society from chaos. (4) The Christian should assist 
that sword: “No Christian shall wield or invoke the sword for himself 
and his cause. In behalf of another, however, he may and should wield it 
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and invoke it to restrain wickedness and to defend godliness.” (5) The 
laws of temporal government “extend no further than to life and prop- 
erty and external affairs on earth,” and not to the soul. “Heresy can never 
be restrained by force.” (6) A wise and upright prince is rare. (7) Passive 
resistance and the confession of truth are called for when the prince’s 
command goes against God's word. 

Here are all the ambiguities of Luther’s position. However, Luther's 
treatise had to be stretched beyond its evident intention to support the 
peasants’ position—namely, that they were justified in their demands 
for social justice if these demands were not contrary to Scripture. There- 
fore, his three writings against the peasants were not ad hoc reactions, 
but followed from his view that the Christian does not actively seek 
justice on his own behalf. 

That Luther, though he changed, was more systematic and consistent 
than is generally supposed’* is not saying very much, considering the 
inherent ambiguity of his original statements. The two focal questions 
concerning his position are (1) at what point does obedience to the prince 
become disobedience to God? and (2) where is the borderline between 
the two kingdoms? If on my own behalf I should not actively resist 
injustice, should I do so on behalf of the church? No. For Christians 
suffer cheerfully. Yes. For if my confession of the truth convinces the 
prince and he commands me to persecute heretics, I must be his consta- 
ble and hangman. Is my group’s (church’s, nation’s) behalf not my own 
behalf? Is godliness not my cause? In soul I belong to the Kingdom of 
God, in which I can be guided by the Sermon on the Mount in my 
relationship to others; as a temporal, natural person (Weltperson) I belong 
to the kingdom of the world, which has laws that regulate my relation- 
ship to others. How do I reconcile the two kinds of relationship? 

There is nothing new in these dilemmas. The tension between Christ's 
law of love and the exigencies of law and order is as old as the church. The 
proof is finally in the pudding: the many different directions Luther 
might have taken after the early 1520s could be explained as “consistent” 
with his views in “Temporal Authority.” The tension is partly resolved 
once the prince favors Lutheranism, since Luther favored suppression of 
divergent views. When the secular ruler commands one to side with the 
pope, one must disobey; when the ruler uses the sword against blas- 
phemy (in support not only of the Second, but also the First Table of the 
Law), he does what is right. If a change took place in Luther, it was 
concerning the heretics and, thereby, concerning the differentiation of 
the two kingdoms. As with most other Reformers, he continued in the 
medieval view. Ultimately, this meant that the state supported the true 
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religion with the sword. Public confession of divergent views became a 
civil crime.!? 

John Knox, in his arguments with Queen Mary, was therefore no 
extraordinary fanatic. When the queen asked, “Ye interprete the Scrip- 
turis in one manner, and thei [the pope and the cardinals] interprete it 
ane other; Whome shall I believe? And who shalbe judge?””° Knox had 
no doubt, and neither did Rome, Geneva, or Wittenberg. In the matter of 
revolt, Knox took matters further than Luther and Calvin, and agreed 
with Rome. Luther came to hold that the Lutheran prince is allowed to 
disobey the Catholic emperor. Calvin also made exception to the rule of 
obedience to the highest secular authority in his ephor argument, based 
on Greek and Roman precedent.*! Knox’s view was that the people 
should revolt if the prince is of a false religion, say, Catholicism. How- 
ever tyrannical Knox’s own full realization of political power might have 
become, there was a seed of democracy in his views. His tyrannicide 
differed from Rome’s in that it knew no authority but Scripture, which 
Knox thought spoke plainly to every citizen. 

One need not disagree with those historians who say that Luther was 
not Erastian or caesaropapist” to see in his writings a growing tendency 
toward a statist ecclesiastical authoritarianism and in Lutheranism in 
general a strand of absolutism that, in a time of crisis, could render the 
church at best politically impotent,”? if not collaborationist, as was the 
case with the German National Church in the 1930s. This tendency was 
closely related to Luther’s increasing political pessimism and Pietism. 
Pietism was neither original with nor limited to Lutheranism, which may 
have given it its major boost. It has its roots in medieval mysticism and is 
one of the many patterns in the history of Protestantism. In it, the 
tension between otherworldliness and political responsibility seems to 
be resolved: one is a good husband, father, and church member, as well 
as a patriotic citizen, pledging full allegiance to the state. 

As to Calvin’s Geneva and Michael Servetus, the other “black page” to 
be discussed—here, too, there is no aberration, as if it were a case 
contrary to expectation. Servetus’s case is important, because in its noto- 
riety it was a test that Calvin passed or failed according to whether one 
thought it right or wrong for an ecclesiastic to prevail on the secular ruler 
to condemn to death a person found guilty of strictly theologically hereti- 
cal views. Servetus’s burning was approved by other Reformed Swiss 
cities** and would have been approved by most rulers in Europe.” In 
addition, it strengthened Calvin’s hand in the city. Servetus’s crime was 
his heretical writing concerning the Trinity and infant baptism. His 
identity as the author was betrayed to the Catholic authorities in France 
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by a friend of Calvin’s. Servetus was arrested and, with further proof 
supplied by Calvin through his friend, sentenced to burning. When it 
came to great issues like the Trinity and baptism (although not, of course, 
the Eucharist), Calvin and Rome cooperated in seeing to it that heretics 
common to both would come to their just reward. Servetus escaped from 
the Inquisitors’ hands and fled to Geneva, where he thought he could 
take on Calvin, who once again was in conflict with the city rulers. 
Calvin's earlier temporary exile from Geneva had been caused by his dis- 
agreements with the city council, which wanted to order certain religious 
practices. When he returned, he used his consistory (composed of minis- 
ters and prominent laymen) to conduct the godly life of the citizens, 
which included all dimensions of their moral life. The consistory made 
use of informers. The state-church distinction of the Institutes thus be- 
came blurred or, perhaps more accurately, the ambiguities of the church- 
state relationship in the Institutes are here resolved: the state is the 
executive, the church the legislative branch of government.”° Geneva 
was somewhat of a city-state instance of Rome’s Unam Sanctam universal 
Holy Empire. 

With variations, this would be the theme played by the Puritans in 
England (against Erastianism) and New England (against other Dissent- 
ers, such as Baptists; and separatists, such as Quakers) and by Knox in 
Scotland (against the rival theocracy of Catholicism). 


The Reformation and Natural Law 


Reinhold Niebuhr concurred with Ernst Troeltsch that only with the 
aid of rationalistic political thought did religious idealism ever arrive at 
equalitarian political ideals. Niebuhr added that the idea of “the tran- 
scendent worth of all human personality” in Christian thought can 
be “transformed into the ideal of equal worth of all personalities.””” 
Troeltsch wrote, more specifically, that “to a remarkable extent Calvin- 
ism more than Catholicism, and far more than Lutheranism, had pre- 
pared the way for the gradual emancipation of those theories [concern- 
ing Natural Law and democracy] from their connection with Christian 
thought, even though the Baptist movement was more radically effective 
in this direction.”* 

The sociopolitical question is complicated by the Weber-Tawney thesis 
concerning the relationship between Calvinism and capitalism. Briefly, 
Max Weber's thesis is that capitalism grew under the favorable influence 
of Calvinist/Puritan socioethical thought.” Troeltsch seems largely in 
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agreement with Weber, but he qualified this by saying that “it was just 
because the economic conditions at Geneva were so bourgeois, and on 
such a small scale, that Capitalism was able to steal into the Calvinistic 
ethic, while it was rejected by the Catholic and Lutheran ethic.”* Taw- 
ney criticized Weber's work because it did not take into account that the 
“capitalist spirit” was present in sixteenth-century territories that were 
Catholic, that Renaissance political thought (for example, Machiavelli’s) 
was as potent a force as Calvin’s, and that English seventeenth-century 
Puritanism (Weber’s main source) cannot be equated with sixteenth- 
century Continental Calvinism. 

Tawney instead put the relationship in largely negative terms: Protes- 
tantism in England maintained an attitude of dualism between the secu- 
lar and religious aspects of life and judged economic behavior by dif- 
ferent standards from those applied to spiritual well-being.*! To speak of 
a Weber-Tawney thesis is to point to the fact that both men saw Calvin- 
ism as providing at least a stimulus to the spirit of capitalism.” In history 
there are few necessary causes and hardly any sufficient ones. Instead, 
there are mutually reinforcing conditions. J. W. Allen put it well: “The 
Reformation was part of the process by which Europe was resolved into a 
series of independent, secular, souvereign states.”*? Since the process 
itself remains undefined, it is perhaps best to see all terms in the formula- 
tion as interrelated and in turn related to such factors as economic 
emancipation, urbanization, and scientific and geographic discoveries. 

The concept of Natural Law is an important thread in the changing 
political-religious tapestry under consideration here. Troeltsch pointed 
out that the Reformation idea of a natural order of sociopolitical relations 
differed from the medieval view, which held that these were under the 
church’s control. Rather, the Reformation conceived of these relations— 
like “rain, storm, and wind” —as appointed by God as part of creation 
and known by reason. Luther, according to Troeltsch, increasingly saw 
government as a positive institution appointed by God and arising from 
Natural Law, and less and less in negative terms, as “due to sin.”** This 
did not imply greater optimism or liberality on Luther’s part. His natural 
sociopolitical state is Hobbesian.* He argued against the peasants that, 
aside from the scriptural admonitions of Romans 13 and 1 Peter 2, there is 
“the natural law of all the world, which says that no one may sit in 
judgment in his own case. . . .”°° 

Beyond the consensus that Natural Law equals the Second Table of 
the Decalogue, Luther held that authority is from God, is therefore a 
matter of Providence, and is therefore part of Nature. His co-Reformer 
Philipp Melanchthon justified the persecution of the Anabaptists by ap- 
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peal to Natural Law, which desires the protection of religion. He thereby 
came close to identifying the First Table with Natural Law as well.” 

Whatever the political practices favored by the Reformers, their 
thought expressed a new direction that did not lie in their view of the 
possibilities of human reason itself, for in this they could hardly outdo 
Thomas Aquinas, but in connecting reason, Natural Law, and Provi- 
dence outside of an absolutized interpretation by the church. In theory at 
least, it thus became possible to advocate, say, freedom of religion on a 
purely nontheological basis, without thereby necessarily contradicting 
the ecclesiastical establishment. When Calvin wrote that “the law of God 
which we call the moral law is nothing else than the testimony of natural 
law and that of conscience which God has engraved upon the minds of 
Man,”** he undoubtedly thought that human conscience and Scripture 
are congruent. The same assumption underlies the arguments of John 
Knox and John Ponet when they appeal to the “Ethnicks” or “Ethnikes” 
(that is, the nations, the gentiles). Knox argued that princes (Mary, 
Queen of Scots in this case) are responsible for keeping their subjects in 
“equity and justice” and for maintaining “God's honor.”* Ponet held that 
tyrannicide has historically occurred “by inward motion of God,” al- 
though he cautions that it “cannot be maintained by God’s Word, that 
any private man may kill.”*° Ponet was the first to advance the idea that 
Romans 13 should be interpreted to mean that one is subject to the pow- 
ers that are from God and of which the princes are the executors.*! That is 
to say, it is the office, not the person, that carries the authority. He 
believed that the Anabaptists went too far in their quest for the liberty of 
the Christian, forgetting thereby the Fall of man, while the “English pa- 
pists” did not consider proper degrees of power.” A few years later, 
Christopher Goodman summed it up: “Therefore if the Magistrates 
would wholly despise and betray the justice and laws of God, you which 
are subjects with them shall be condemned except you maintain and 
defend the same laws against them, and all the others to the uttermost of 
your powers.” 

The connection Reformation—Natural Law—democracy is now coming 
to the surface, but in practice it was partly submerged again under 
theocratic governments, as was the case in Puritan New England. The 
growth of democracy was aided by increasing secularization, which in 
turn is related to the idea of Natural Law, at least as it developed in 
Protestant regions. When Calvin discussed forms of government, he did 
so under the aegis of “divine providence” (seen in Natural Law and 
human conscience): “divine providence has wisely arranged that various 
countries should be ruled by various kinds of government.” However, he 
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believed that “a system compounded of aristocracy and democracy far 
excells all others.”™ 

Like the Reformers, Oliver Cromwell also believed that the Law of 
Nature is expressed in the Second Table of the Decalogue. According to 
Troeltsch, “Cromwell believed that it was possible to combine the salus 
publica of the Natural Law with the Christian idea of salvation, and with 
this idea of the Christian state he combined a relatively modern and 
liberal and utilitarian system of politics.”*° The neo-Calvinism of Abra- 
ham Kuyper in nineteenth-century Holland held a liberal Natural Law 
conception of secular affairs, quite unlike Calvin and, of course, after de 
facto democratization. 

Instead of democracy, however, post-Reformation Europe saw royal 
absolutism in most of its states most of the time during the seventeenth 
and eighteenth centuries. Theology often acquiesced or supported the 
monarchies, as was the case with Catholicism in the France of Louis XIV, 
XV, and XVI, Anglicanism in Restoration England, and Lutheranism 
in Germany under Friedrich the Great. But there also were marked 
changes from earlier times. The major change was the increasing eman- 
cipation of political thought from theology and the utilitarian view of 
religion in regard to the state. One reason Machiavelli’s The Prince (1513) 
was so ill-received was that in his time political theory was considered a 
branch of theology. During the Enlightenment, religion was seen as a 
branch of statecraft. Whereas one can only guess at the degree of theo- 
logical commitment in the political deliberations of, say, Elizabeth I or 
Philip of Hesse, in the case of Friedrich the Great or Napoleon the 
attitude was, if not cynical, purely utilitarian. The concept of Natural 
Law provided the starting point, although it was, of course, not meant as 
such by Aquinas or the Reformers. 

Natural Law, of course, was a concept central to John Locke’s ethical 
theory and figured in The Reasonableness of Christianity.*° Published in 
1665, when political absolutism was past its peak in England, the book 
argued that if theology can no longer validate political practice, then the 
“divine right of kings” has no basis. This meant that the political absolut- 
ism of the Enlightenment was rootless before it had even ripened. 

Jean-Paul Sartre has said it well that the nonbelieving philosophes 
thought they could inherit the moral structure of Christian tradition 
without its theism.” The idea of Natural Law carried Christian concep- 
tions of the state into a secularized political world. Combined with 
natural religion, it justified deistic notions of a civil religion. But the 
existence of God was not the issue; rather, it was that politics had its own 
reasons, and a despot would be more or less tolerant, more or less 
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latitudinarian, according to the necessities of the state. The long-lasting 
establishmentarianism in republican or parliamentarian systems was 
partly due to this perception, as well as to the vested interests of the 
castes. The civil disabilities attending improper religious belief in En- 
gland for more than three centuries after the Reformation were increas- 
ingly based on hypocrisy, although the worst times for Nonconformists 
or Dissenters were those when the establishers of belief were perhaps 
least hypocritical. 


England 


William Tyndale, the Bible translator, wrote Obedience of a Christian Man 
(1528), in which he argued that the pope and his bishops had taken the 
sword from the king and made magistrates “hangmen unto the pope.” 
The fact that Henry VIII had changed matters by declaring himself 
“Supreme Head of the Church” did not help Tyndale because his Bible 
translation and reformed ideas were not welcome in England. He was 
strangled and burned at the stake by “hangmen unto the pope” in 
Brussels. 

The English Parliament ratified Henry’s declaration in the Act of 
Supremacy (1534). The Reformation did not get very far in England 
under Henry VIII because his views were altogether Roman Catholic. 
The supremacy theory was explained by his apologists in such language 
as: the Church of England is a national branch of the Church Catholic 
(Stephen Gardiner); and the people of a realm constitute the church, and 
the prince speaks for that church and interprets Scripture (St. Germain). 
Thomas More did not concur and on account of that was accused of high 
treason and beheaded. 

Tyndale’s importance for the Puritan cause was his view that Scripture 
should rule the church, a view that recurs time and again, the assump- 
tion being that Scripture is plain and not what the Church of England 
adheres to. Under the brief reign of Edward VI (1547—53)—that is, the 
Protectorate of Somerset and Northumberland—it seemed that the Re- 
formation would get under way, but the equally short reign of Mary I 
turned things Catholic again, with papal authority restored by Parlia- 
ment. Church property, however, was not restored. 

In the long reign of Elizabeth (1558-1603), a temporary equilibrium 
was achieved. A new Supremacy Act made the queen supreme governor 
of the church. It was a step down from Henry’s supreme head, but she 
still appointed bishops who were responsible to her. Puritans were 
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allowed to preach as long as they did not meddle in matters of politics or 
church polity. The Elizabethan Settlement interlaced church and state. 
Apologists for the status quo, like Richard Hooker, attempted to show 
that the Christian Commonwealth is in effect the church, and that Parlia- 
ment is its representative. Only if the law of the land is demonstrably 
against the law of God and the law of reason is there cause for dissent. 
Hooker came close to equating the two laws, in the manner discussed in 
connection with Natural Law. Other than by such demonstration, dis- 
sent is a crime against the state. 

But the Elizabethan Settlement was no settlement, because the Pu- 
ritans were not appeased and the contradiction between episcopacy and 
royal supremacy remained.* Perhaps Allen was asking too much: Pu- 
ritans would not be satisfied until they had their own settlement. In 
addition, in one form or another the contradiction was as old as Con- 
stantinian Christianity, whether the pope crowned the king or the king 
appointed the bishops, or both. 

The Puritans were not separatists. They wanted a Church of England _ 
where authority rested in Scripture, that is, in themselves who read what 
Scripture plainly said. One of their grievances concerned the liturgy, 
especially the use of “idolatrous gear” (vestments). Six of them were 
called before the Ecclesiastical Commission in London in 1567, because 
they did not worship in their parish churches. The six claimed that 
parish services were papist and idolatrous. The bishop, the mayor, and 
the dean in the commission responded that the things pertaining to 
ceremony were “indifferent,” neither prescribed nor proscribed by Scrip- 
ture, and that the queen had authority to order them. The accused said 
that the “things indifferent” darkened the light of the gospel. The dean 
replied: “But who will you have to be the judge of the word of God?” The 
Puritans said: “This is what the papists in Queen Mary’s time said.” They 
concluded by saying: “We will be tried by the best reformed churches. 
The Church of Scotland has the word truly preached. . . .” 

The crux of the matter was the same as in the debate between John 
Knox and young Mary, Queen of Scots. Knox and the Presbyterians suc- 
ceeded (where the Puritans in England failed) because in Scotland, 
Mary’s marital ties with French Catholicism were unacceptable, both on 
nationalistic and religious grounds. Elizabeth’s “settlement” worked in 
that she kept the upper hand for the length of her nearly half-century 
reign. This was partly a result of the relative weakness of the Pres- 
byterian-inclined Puritans and the leeway Elizabeth allowed them in 
preaching and pamphleteering. For the separatists (the Brownists), 
things were more precarious. 
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Robert Browne, in A Treatise of Reformation Without Tarrying Any (1583), 
demanded a break with the church’s traditional hierarchical organiza- 
tion. The Brownists were the first Congregationalists. In many ways they 
wanted to separate the church and the state; yet they maintained that 
it was the magistrate’s duty to suppress false religion.®! In sixteenth- 
century England, the contradiction (again) seemed to go unnoticed, 
except by the Anabaptists. 

The early seventeenth century saw the emergence of the Baptist sepa- 
ratist movement under the leadership of John Smyth. Congregational- 
ism of a Calvinist, nonseparatist character also had its beginnings then. 
The pressures at home eventually led three different groups to seek a 
haven in the New World. The Puritans, who rejected royal supremacy 
but in principle recognized the Church of England, settled the Mas- 
sachusetts Bay colony. The separatist Pilgrims settled in Plymouth. The 
Baptists went to Rhode Island. The form of church government in all of 
New England was Congregationalist. (These American developments 
will be considered later.) 

From its establishment under Henry VIII on, the Church of England 
prevailed, with the exception of the last six turbulent years of the reign of 
Charles I (1643-49) when Parliament against the wishes of the crown 
exchanged the episcopal system for the synodical one. In the first year of 
the Commonwealth (Cromwell) it reversed itself, fearing a Presbyterian- 
Puritan takeover that, in its view, would have landed England from the 
Erastian frying pan into the theocratic fire. The fact that many in Crom- 
well’s army were independents and Baptists had much to do with the 
decision, forcing Parliament to a greater amount of tolerance than the 
Presbyterians had in mind. 

James Nichols wrote: “The Dutch were to the seventeenth century 
what the English were to the eighteenth and the Americans to the 
nineteenth—the working model of free institutions.”°* As to the Nether- 
lands, that model was shaky in the first quarter of the seventeenth 
century when religious controversy between orthodox Calvinists and 
Arminians” became explicitly political and eventually led to banishment 
of the Arminians and imprisonment of Grotius, one of their spokesmen. 
Although the death in 1625 of Maurice of Orange, the political leader of 
the national Calvinist party, meant greater toleration, the religious con- 
sequences of his coup d’état were an inauspicious beginning of that 
working model. Comparatively speaking, Holland was perhaps a “polit- 
ical oasis of constitutional liberties,” and out of the struggle between “the 
theocratic predestinarians and Arminian Erastians was evolved at last 
the confessional neutrality of the state.”°* Nonetheless, the Arminians 
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had to wait till 1795 for official recognition.®° Still, Holland was a refuge 
for religious dissenters, especially Puritans and separatists from England 
and Huguenots from France. Descartes fled there too, as did Spinoza. 

As to eighteenth-century Georgian England, Parliament gained in 
strength, but the ties between episcopacy and monarchy were strong 
and had long historical precedent. Political offices and sinecures may 
have more and more accrued to the laity, but the bishops’ bench in 
Parliament kept a voting eye on the ecclesiastical preferments and bene- 
fices bestowed by the monarchy.” Nichols’s “working model” here sits 
under the long shadow of an aristocratic-oligarchic alliance of landed 
gentry and bishops, the latter usually being part of the former. There was 
greater toleration for some, but not for all. Nonconformists of any stripe 
suffered second-class status.°” The Occasional Conformity Act of 1711 
lasted only seven years and was meant to prevent Dissenters from 
circumventing the Test Act (in order to hold government posts) by 
receiving the sacrament in the Church of England (thereby occasionally 
conforming). King George I also repealed the Schism Act, which forbade 
Dissenters to have their own schools. 

Despite the Enlightenment views that were a prominent part of the 
intellectual life of eighteenth-century England in the form of Latitudinar- 
ianism® and Deism, in 1771 Parliament rejected a petition asking that 
reason and conscience rather than creed interpret the Bible.* One nota- 
ble opponent to the petition was David Hume. His Dialogues Concerning 
Natural Religion was an attack on Deism, but his philosophy was thor- 
oughly skeptical. His opposition can be regarded as an expression of his 
doubts concerning a reasonable approach to Scripture. He did support 
an attempt to have the Test Act repealed, but the motion failed to pass 
Parliament. In England’s age of reason, then, the Church of England was 
firmly established, and church and state were as far from separation as 
ever. 

The Methodist and Evangelical reactions against the formalist eccle- 
siology and theological liberalism in the Church of England can be char- 
acterized, respectively, as Pietist and literalist movements. The influence 
of the brothers Wesley and George Whitefield was profound. Whitefield, 
during his preaching journey in the United States, was a considerable 
force in the Great Awakening. John Wesley, like his fellow Pietists in 
Germany, was politically conservative (a tory) and supporter of the Han- 
overian Church of England. Yet he had doctrinal differences with that 
church which primarily concerned his belief in perfectionism of motives. 
Tied to this belief was his Arminianism, which conflicted with White- 
field’s Calvinism. Methodism was eventually split off from the Anglican 
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communion, while the Evangelicals under the leadership of William 
Wilberforce remained within it. Methodists provided the main impetus 
to home and foreign missions. Home missions were important in reach- 
ing the increasing number of urban industrial workers, although, again 
as in Lutheran Germany, many workers were alienated from the church’s 
political conservatism. Foreign missions went hand in hand with the 
growth of England’s world empire. 


The Post-Reformation Continent 


The post-Reformation developments on the Continent took many forms, 
but they were basically a three-way contest between Catholic, Lutheran, 
and Calvinist forces, either for dominance or, if that could not be had, for 
tolerance. The Peace of Augsburg (1555) settled the war between the 
Lutheran princes and Charles V, the Holy Roman emperor. The principle 
cujus regio ejus religio (whose the region, his the religion) generally meant 
banishment for those whose religion was not the prince’s. At that peace, 
Calvinists were excluded, but a century later they received the same 
rights at the Peace of Westphalia (1648), which ended the most devastat- 
ing intra-Christian religious war of modern history. A significant episode 
of the earlier war was Luther’s and Melanchthon’s approval of Philip of 
Hesse’s bigamy; they did so with theological rationalization of Old Testa- 
ment polygamy and political pragmatism that the Lutheran cause could 
not afford to lose Philip’s allegiance, for he was the protagonist in the 
struggle against the emperor's attempt to extirpate the Lutheran heresy. 

The Thirty Years War was indubitably a contributing factor in the rise 
of Pietism, which was a reaction against dogmatic disputes, academic 
theology, and external ritual. It aimed for a religion close to the heart and 
home, emotionally warm, confessionally simple, and ethically pure. It 
gained particular momentum in the later seventeenth century and early 
eighteenth century under the stimulus of P. J. Spener and A. H. Francke. 
It was generally apolitical, which in practice meant that its acquiescence 
tended to support the conservative status quo. In the mid-eighteenth 
century, Count Zinzendorf brought into Pietism a note of pride in Ger- 
man national consciousness, and after the turn of the nineteenth cen- 
tury, Schleiermacher (who also must be reckoned in the Pietist tradi- 
tion) preached enthusiastic sermons to the soldiers called up to fight 
Napoleon.” 

K. S. Pinson claimed too much when he wrote that “the growth of a 
political philosophy of nationalism would hardly be possible without the 
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previous growth of an intense spirit of individualism,”*! but there are 
certainly links between Pietism and Romanticism, and between Roman- 
ticism and nationalism. 

In the eighteenth century, Friedrich the Great tightened his control 
over the Prussian Lutheran church. Pietism’s emphasis on inwardness 
left politics, and often church polity, to the princes. Thus, Schleier- 
macher wrote: 


That a Church is nothing but a communion or association relating to 
religion or piety, is beyond all doubt for us Evangelical Christians, 
since we regard it as equivalent to degeneration in a Church when it 
begins to occupy itself with other matters as well. . . . We would not 
keep the leaders of State from fixing the outward relations of the 
religious communions according to the principles of civil organiza- 
tion—which, however, in no means implies that the religious commu- 
nion is a product of the State or a component part of it. 


A century later, there was an echo of this sentiment in Wilhelm II’s 
exclamation: “Political pastors—an absurdity. . . . ‘Social Christianity’ is 
monsense: (7.1.7 

The other side of the coin is that Pietism was a force against civil 
religion. Besides, as Pinson pointed out, in Wesleyanism and German 
Pietism there was a concern with social welfare and education, which 
coincided with the increasing lack of these in the growing cities. The 
channels for social improvement, however, were apolitical. 

Repression or tolerance in the eighteenth and nineteenth centuries 
was largely a matter of political expediency. In Germany the “absorption 
of the church into the civil bureaucracy” continued to increase during 
those centuries. By the mid-nineteenth century, “German Protestantism 
was identified almost wholly with political absolutism and economic 
landlordism. The new social classes, on the other hand, and the new 
movements of liberalism and constitutionalism, as well as of socialism 
and communism, were forced into an antichurch position.”™ Schleier- 
macher objected to the episcopal rights of the territorial princes, but 
the tendency continued of a state-controlled church imposed by police 
power. 

Under the Catholic Habsburgs, the Reformed church in Hungary and 
Transylvania was persecuted, especially during the reign of Maria The- 
resa. After her death in 1780, there was toleration. But in the mid- 
nineteenth century, persecution was resumed in the Austrian half of the 
Dual Monarchy. 

In the sketchy portrayal thus far, there is little to support the notion 
that either tolerance or democracy was a direct result of the Reformation. 
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When religious equality before the law became constitutional in the 
United States, the Deists and the minority offshoots of the Reformation 
were its main proponents. 


United States 


Georg Jellinek of Heidelberg wrote in 1901: “The idea of legally establish- 
ing inalienable, inherent and sacred rights of the individual is not of 
political but religious origin. What has been held to be the work of the 
Revolution was in reality the fruit of the Reformation and its struggles. 
Its first apostle was not Lafayette but Roger Williams, who, driven by 
powerful and deep religious enthusiasm, went into the wilderness in 
order to found a government of religious liberty, and his name is uttered 
by Americans even today with the deepest respect.”° 

Jellinek gave Roger Williams too much credit, but in the case of 
disestablishment and separation of church and state, Williams was pre- 
eminent in the American colonies. His book The Bloudy Tenent of Persecu- 
tion was published in 1644, the same year as John Milton’s Areopagitica (in 
defense of freedom of the press) and five years before Milton’s The Tenure 
of Kings and Magistrates (in defense of the cause of independents). Wil- 
liams objected to the Puritan state-church system: the oaths required to 
keep dissidents in check and civil enforcement of the Ten Command- 
ments. He compared the church, whether of true or false worship, to a 
college of physicians or the East India Company: 


which companies may hold their counts, keep their records, hold 
disputations; and in matters concerning their society, may dissent, 
divide, break into schisms and factions, and implead each other at the 
law, yea wholly break up and dissolve into pieces and nothing, and yet 
the peace of the city not be in the least measure impaired or disturbed; 
because the essence or being of the city, and so the well-being and 
peace thereof is essentially distinct from those particular societies; the 
city courts, city laws, city punishments distinct from theirs.” 


He compared the church to a ship on which the magistrate is a passenger 
and the church officers are the captain and sailors. John Cotton’s an- 
swer to Williams's initial writing against persecution for the sake of 
conscience was included in The Bloudy Tenent, and the book was ad- 
dressed to the English Parliament in a dedication. It was a long response 
to Cotton. 

After having been banished from the Massachusetts Bay colony by 
Cotton, Williams settled Providence, Rhode Island. He was the apostle 
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of toleration and separatism in the colonies. Before Milton, precedent 
was set in England as early as 1611 when the Baptists wrote in a Con- 
fession of Faith: “The Magistrate is not to meddle with religion or matters 
of conscience. . . .”° 

According to T. G. Sanders, Williams's views were close to the Men- 
nonite belief that a Christian should shun participation in civil govern- 
ment and that the government in turn has no stake in religion.” If 
Sanders is correct, Williams therefore also contributed to the religious 
tradition in the United States that wants to keep the church out of 
politics. This assessment would limit Williams's influence to the Ameri- 
can political ideal of the right to religious freedom, which is no small 
matter, but less than Jellinek claims for him. 

The Puritans had set up their state church in Boston. They had not 
been separatists in England (unlike the Pilgrims in next-door Plymouth 
with whom they united in 1692) and wanted to establish the church as 
the Anglican church was established in England, but according to their 
own views. For most of the colonial period, the region was a theocracy, 
with this difference—that the elders could not be magistrates and vice 
versa.’! The meetinghouse was both church and town hall. Only church 
members had suffrage rights. Nonchurch members had to pay taxes for 
the church’s support and had to attend church services. When four 
Baptists were hanged in Boston in 1661, King Charles II protested.” 
After 1689, Dissenters could appeal to England’s Toleration Act, and in 
the eighteenth century there was, in effect, toleration for most. The 
Anglican establishment in seventeenth-century Virginia was equally in- 
tolerant. The difference was that whereas “in Virginia the state con- 
trolled the church, in Massachusetts the church tended to control the 
state:/2 

Because of his policy of toleration, William Penn, a Quaker, made 
Pennsylvania the most religiously diverse colony. In his Frame of Gov- 
ernment of 1682, he wrote: “All persons who profess to believe in Jesus 
Christ the Saviour of the World, shall be capable to serve this gov- 
ernment in any capacity, both legislatively and executively.”” That, of 
course, left out Deists and Jews, but since there was no establishment, it 
went beyond the toleration of most colonies in the eighteenth century, 
where civil disabilities still attended nonconformity. Disestablishment 
came to Massachusetts last, in 1833. By this time and ever since the 
Revolution, establishment had become a dead letter, except for the mat- 
ter of a tax-supported ministry. 

Tolerance, then, came first by way of the Baptist Williams and the 
Quaker Penn in colonies that had no established church. But nowhere in 
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the colonial period was there ever the assumption that the country was 
not Christian or that non-Christians had the same rights as Christians or 
that the state could not legislate laws against blasphemy or the distur- 
bance of the sabbath. 

In Virginia first, under the leadership of Thomas Jefferson and James 
Madison, religious freedom and equality before the law were put into a 
Bill of Rights (1785). Madison wrote: “The right of every man is to 
liberty—not toleration.” The distinction had been preached before by the 
Presbyterian John Witherspoon and the Baptist Isaac Backus; by Wither- 
spoon (a Calvinist) in resisting the Anglican establishment in Virginia, by 
Backus in refusing to pay taxes to the Congregationalists (Calvinists) in 
Massachusetts.” 

Virginia’s constitution became the model for the federal one, whose 
Sixth Article reads in part: “no religious test shall ever be required as a 
qualification to any office or public trust under the United States” (1789). 
The First Amendment in the Bill of Rights states: “Congress shall make 
no law respecting an establishment of religion, or prohibiting the free 
exercise thereof; or abridging the freedom of speech, or of the press; or 
the right of the people peaceably to assemble, and to petition the Gov- 
ernment for a redress of grievances” (1791). The clause, “no person 
religiously scrupulous shall be compelled to bear arms,” proposed by 
Virginia and Carolina, was not included. 

Estimates vary, but only a small proportion of the population of the 
United States at the time of the Constitution’s framing were members of 
a church.” The separation of church and state was due to Deists (who 
were in the majority among the writers of the Constitution) and the 
pressure of churches in most places where they were not part of the 
established church. The Puritans’ contribution in this respect is at best 
indirect. Their part in the political ideals embodied in the Constitution 
and its amendments is in their tradition of the right to rebellion and its 
implications. Thomas Hooker (no relation to Richard Hooker) can be 
taken as an example. He fled England and by way of Holland joined the 
Massachusetts Bay colony in 1633. He advocated general suffrage and 
anticipated Rousseau in his compact (contract) theory of the state and the 
idea of popular sovereignty. In the matter of church and state relations, 
Hooker was traditionalist: “Civil power has a nourishing and preserving 
faculty of Ecclesiastical Orders, Officers, and their several operations. . . . 
Civil power may compell Ecclesiastical persons to do what they ought in 
their offices, but does not confer their Offices upon them.”” 

With the Constitution and the Bill of Rights, a chapter ended resound- 
ingly, but the story of church and state, religion and politics in the United 


Protestantism: Theology and Politics 31 


States continued. The issues became more ambiguous now that the letter 
of the law had made the break clear. Strangely enough, New York denied 
public office to Catholics till 1806, North Carolina to atheists till the late 
nineteenth century; New Hampshire, Connecticut, and Massachusetts 
kept their establishment well into the nineteenth century. 

It soon became clear in the new nation that the state would have to 
become involved in church-related affairs. Thus, when Richard Allen 
founded the African Methodist Episcopal Church in 1816, in the Bethel 
Church of Philadelphia (the church building having been financed with 
funds Allen raised), the Methodist denomination claimed the church as 
part of itself and its jurisdiction. The U.S. Supreme Court ruled in favor 
of Bethel.” 

Many cases that came before the Supreme Court dealt with religion in 
the public schools. In the landmark case McCollum v. Board of Education 
(1948), the Court ruled in favor of McCollum and against the use of 
public school buildings and time for religious instruction. In Zorach v. 
Clawson (1952), the court allowed for release time for pupils to be given 
religious instruction in other buildings by nonpublic school instructors.” 
Engel v. Vitale (1962) became the precedent for banning prayer from 
public schools. The Court ruled in Everson v. Board of Education (1947) that 
a state can finance bus transportation to parochial schools. 

The Everson and Zorach rulings, and the fact that at about that time 
President Harry S. Truman sent an ambassador to the Vatican, contrib- 
uted to the founding of Protestants and Other Americans United for 
Separation of Church and State (POAU). The organization’s name and 
the title of a book by Paul Blanshard, one of its associates, American 
Freedom and Catholic Power (1949), indicate the real issue behind the stated 
one of separation. Up till the pontificate of John XXIII, the Catholic 
Church maintained that when in the majority it favored establishment, 
when in the minority separation. This did not make things easier for 
Catholics like the Jesuit John Courtney Murray, who fought for an inter- 
pretation of Catholic doctrine allowing for freedom of religion.*° He was 
not greatly appreciated by Rome.*! 

Martin Marty observed that “Americans succeeded in creating a legal 
nonestablishment, even as they saw to the development of a de facto 
establishment whose security lay in the ethos, customs, habits, and 
practices of popular government.”* The “Righteous Empire” in the title 
of Marty’s book refers to “a kind of public and semi-political counterpart 
to the religious ideal of the Kingdom of God.” One might add that this 
counterpart is a civil religion. The pervasiveness of this civil religion 
accounts for the fact that the matters of prayer, Bible reading, and (Prot- 
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estant) religious instruction in public schools were not brought to court 
until the mid-twentieth century. Marty noted that the sociopolitical ethos 
of Protestantism in the United States expresses a pseudo-separatist posi- 
tion, which in fact rests on the understanding of a fundamental fusion of 
religion and culture in an Americanism of values that are capitalist, 
individualist, pro-Social Darwinist, anti-Darwinist, etc. Thus, the POAU 
took no issue with Sunday laws, prayer in public schools (or in sports 
arenas, Congress, and civic conventions), the national motto “In God We 
Trust,” the mention of God in the Pledge of Allegiance, and other man- 
ifestations of the prevailing religious ethos.** The POAU’s separatism was 
an attempt to keep alien (say, Catholic) influences separate from the 
mainstream. Earlier, such motivations can be found in the Alien and 
Sedition Acts passed by Congress in 1798, when there was a great influx 
of Irish immigrants, and in the nativist and Know-Nothing movements 
of the 1850s. 

T. J. Sanders characterized the situation in the nineteenth century as 
follows: 


The vitality bestowed on the churches by the legal status of dises- 
tablishment and the religious commitment to voluntarism expressed 
itself in the evangelical and social fervor of the nineteenth century, 
making it the “great century” of Christianity. But there was a fateful 
flaw in this development. For the churches looked back to the flesh- 
pots of Egypt, their established status, and acted on the assumption 
that this was a Protestant nation by symbolizing their religious com- 
mitment in political form and by imposing Protestant moral norms on 
the nation as a whole. Not only did the churches try to recover the 
privileges eliminated by the First Amendment, but government as well 
sought a religious sanction for its ambivalent enterprises by promoting 
public religion.™ 


And there was—and to a degree still is—such a public religion, whether 
the country was largely unchurched as in 1800, or churched as in 1900. Its 
effect was felt in what Alexis de Tocqueville called the tyranny of the 
majority: 


Iam not so much alarmed at the excessive liberty which reigns in that 
country the United States, as at the inadequate securities which one 
finds there against tyranny. . . . I know of no country in which there 
is so little independence of mind and real freedom of discussion as 
in America. . . . In America, the majority raises formidable barriers 
around the liberty of opinion: within these barriers, an author may 
write what he pleases; but woe to him if he goes beyond them. . . . It 
seems at first sight as if all the minds of the Americans were formed 
upon one model, so accurately do they follow the same route. 
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Other visitors saw it too. Harriet Martineau wrote about the clergy’s 
“idolatry of opinion . . . self-exiled from the great moral questions of 
time,” and Francis Trollope observed in 1830 that the absence of a na- 
tional religion in America did not mean the absence of religious tyr- 
anny.*° 

A concrete example is the fate of the Mormons.* The Church of Jesus 
Christ of Latter-Day Saints was founded in 1830 by Joseph Smith, who 
claimed that the Book of Mormon was a supplementary revelation to 
the Bible. The Mormons were hounded from place to place. In Missouri 
in 1834 their printing shop was burned and their bishop tarred-and- 
feathered. When their appeals to the government and to President An- 
drew Jackson failed, they set up a militia and in a clash four years later, 
seventeen Mormons were killed. The Book of Mormon enjoined monog- 
amy, but Joseph Smith claimed that a new revelation in 1843 established 
polygamy. The persecution due to popular hostility dated from before 
that revelation, although Smith’s practice of polygamy (he had twenty- 
eight wives) probably added to the furor. He and his brothers were killed 
by a mob in 1844. Brigham Young led the Mormons to Utah, and Presi- 
dent James K. Polk appointed him governor of that territory. In 1878 the 
U.S. Supreme Court ruled against polygamy, stating that “to permit 
religious beliefs to justify polygamy would be to make the professed 
doctrines of religious belief superior to the law of the land and would in 
effect permit every citizen to become a law unto himself.”** Subsequent 
rulings forced the Mormons to abandon polygamy. The matter of polyg- 
amy may illustrate the knottiness of the question of how far the law is 
guided by a prevailing ethos in deciding what is the social good, but the 
state’s reluctance to protect the safety of a sect far outside the mainstream 
exemplifies the power of opinion over legal separation. 

In the nineteenth century, “Protestantism presented a massive, al- 
most unbroken front in its defense of the social status quo,” while social, 
economic, and political issues were professed to be of no concern to the 
churches.®? The Scopes trial of 1925 proved that the trend continued into 
the twentieth century. In the socioeconomic realm, according to Marty, 
“the minister and theologian of evangelism progressively identified with 
competitive individualism at the expense of the community.”” Liston 
Pope’s study of the 1920s showed that virtually no ministers had made 
clear and definite statements concerning child labor, the mill village 
system, wages and hours, or other social questions.”! There is, then, a 
kind of civil religion that crosses denominational and interfaith bound- 
aries and that, insofar as it does not completely identify with its host 
culture, draws quietistically inward. Thus, Billy Graham wrote Peace with 
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God, Bishop Fulton Sheen Peace of Soul, and Rabbi Joshua Liebman Peace of 
Mind, indications of a premillenarian escape from the world “even as 
they implied that serene souls would help to transform it.” 

An opposing but far less pervasive trend in American Christianity is 
what H. Richard Niebuhr called “Transformationism.” The Puritan roots 
of this lie in theocratic New England. In the late nineteenth and early 
twentieth centuries, Transformationism’s most prominent spokesman 
was Walter Rauschenbusch. This is somewhat ironic because he was in 
most ways not the theological heir of orthodox Calvinism. In A Theology 
for the Social Gospel, he wrote: “The individualistic gospel has taught us to 
see the sinfulness of every human heart and has inspired us with faith in 
the willingness and power of God to save every human soul that comes 
to him. But it has not given us an adequate understanding of the sinful- 
ness of the social order and its share in the sins of all individuals within 
it.”°? Rauschenbusch argued against a Christianity that had aligned itself 
with autocratic capitalist organization. As James Nichols noted: “While 
churchmen and theologians urged charity, they were careful also to warn 
any businessman who might be tempted that charity should not adulter- 
ate the competition for property or the determination of the wage level. 
So Horace Busnell expressed himself. The Presbyterian Quarterly consid- 
ered that since poverty was generally the consequence of vice, it should 
be treated as a crime. Henry Ward Beecher was confident of the general 
truth that no man suffered from poverty in the United States except as a 
result from sin.” 

This attitude runs counter to what Paul Tillich called the Protestant 
Principle, which, in the vein of the Old Testament Prophets’ attack on the 
religious and social order of their times, continually seeks to reveal the 
ideological underpinnings of the prevailing religio-political viewpoint. 
Tillich stressed in particular the alienation of the proletariat from a Prot- 
estantism that had become an ideology of the bourgeoisie. Reinhold 
Niebuhr, both in connection with the Depression in the United States 
and the rise of Nazi Germany, criticized the failure of Protestantism in its 
defeatist attitude vis-a-vis social and political problems.*° After World 
War II, one “Transformationist” voice was the journal Christianity and 
Crisis, edited by John Bennett of Union Theological Seminary. It sought 
to assert a theological stand in matters of public policy. 

In a wide theological spectrum of social activism, churches partici- 
pated in the civil rights and peace movements of the 1960s. The state 
responded by infiltrating church groups with undercover agents. The 
pretext was presumed illegal activity by these groups, but the govern- 
ment acted in the spirit of the prevailing civil religion whose tradition of 
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separatism was one-sided. In 1986, a civil lawsuit was filed in the federal 
district court in Phoenix by six Lutheran and Presbyterian churches. It 
alleged that the federal government behaved unconstitutionally in its 
undercover investigation of these churches. The judge of the district 
court ruled against the plaintiffs. The issue related to the Sanctuary 
movement and went on to a court of appeals.” 

Thus the story continues. 


Karl Barth and Reinhold Niebuhr 


In the late nineteenth century the German Chancellor Otto von Bismarck 
wanted the church to leave politics alone. But he did not want the state to 
leave the church alone. The May Laws of 1873 regulated the education 
and placement of ministers. This was part of the Kulturkampf whose 
main target was the Catholic Church, which Bismarck perceived as 
an impediment to German unity because of Catholic support for the 
rights of the individual principalities. He received much opposition from 
Rome, but later on came to an understanding with Pope Leo XIII on the 
basis of their common hatred of socialism. As to the Lutherans, in 1879 
the Supreme Church Council ordered all ministers to refrain from politi- 
cal activity. Adolf Stoecker and Friedrich Naumann, both political activ- 
ists, resigned their pastorates. Stoecker identified with the Junker class 
of landowners against the rising industrial leadership. Naumann was a 
Bismarckian militarist who encouraged the armaments program in prep- 
aration for World War I. Others, like the Swiss social reformer and 
pacifist Leonhard Ragaz,”* were active in the Christian socialist move- 
ment, akin to England’s Church Socialist League and Rauschenbusch’s 
social gospel in the United States.” 

Hitler’s rise to power and his dealings with the churches have to be 
seen in the light of the national and nationalistic Landeskirchen (Lutheran, 
Reformed, and United Evangelical), which were generally inclined to an 
apolitical stand or, in the case of the inception of World War I, an 
enthusiastic support of the monarchy’s war effort: “Fur Gott und K6nig.” 
In the early 1930s the Nazis organized a church party, the “Evangelical 
Nazis” or “German Christians,” which began to nationalize the churches 
into one united arm of the state, purified of all Jews and Jewishness. For 
this effort to work, the Old Testament had to be dropped and the New 
Testament somewhat revised. The new national church proclaimed: “In 
Hitler Christ, God the helper and redeemer, has become strong among 
us.” It was in the context of these events that representatives of a sizable 
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minority opposition (the Confessing Church) to the German Christians 
met at Barmen in 1934, under the leadership of Hans Asmussen and 
Martin Niemdller. Karl Barth had been appointed to write a declaration, 
which was approved. 1! 

The Barmen Declaration theologically affirmed the Reformation prin- 
ciple of gospel authority as attested in the Bible. It rejected the following 
doctrines: (1) there are other sources of proclamation, (2) there are areas 
of life under other lords than Jesus Christ, (3) the church can change its 
message according to “currently reigning ideological and political con- 
victions,” (4) apart from its ministry, the church has special leaders, (5) 
the state can absorb the functions of the church, or the church the 
functions of the state, (6) the church can be put at the service of arbitrarily 
chosen purposes. 

Reinhold Niebuhr criticized Barth for his early Lutheran politico-theo- 
logical pessimism and passivity, which rendered the German churches 
vulnerable to Nazi domination.'! The criticism may be justified, but the 
rise of National Socialism provided Barth with the impetus for a number 
of positive essays: “Gospel and Law” (1935), “Church and State” (1938), 
and “The Christian Community and the Civil Community” (1946). 

In “Church and State,” Barth observed that Luther and Calvin had 
spoken clearly about the independence of the two spheres of church and 
state, but not about their relationship. He criticized the post-Reformation 
phenomena of both Pietism and its failure to engage theology in the 
problem of social issues, and the secular Enlightenment gospel of jus- 
tice. He wrote: “For us the fulfilment of political duty means rather 
responsible decision about the validity of laws, responsible care for their 
maintenance, in a word, political action, which may and must also mean 
political struggle.”!™ Here, and in “Christian Community and Civil Com- 
munity,” he stressed that the concept of the Kingdom of God implies 
neither a Christian withdrawal from politics, nor a promise of the iden- 
tification of the Kingdom of God and the state, but rather that the state 
is an analogue of that Kingdom of God which the church proclaims. In 
that understanding, “the poor, the socially and economically weak and 
threatened, will always be the object of its primary and particular con- 
cern, and it will always insist on the State’s special responsibility for 
these weaker members of society.”1° As other consequences of this 
understanding, Barth mentioned equality before the law for all (he ex- 
plicitly mentioned women); the lack of secret policies and diplomacies; 
the rule of ultima ratio regum for violent solutions of any conflict; democ- 
racy; and ecumenicity in politics as in theology (against nationalist or 
ecclesiastic parochialism). Against those who want “to keep the church 
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out of politics,” he wrote: “It is a bad sign when Christians are frightened 
by ‘political’ sermons—as if Christian preaching could be anything but 
political. And if it were not political, how would it show that it is the salt 
and the light of the world?”! Barth’s statements concerning church- 
state relations, however, were not always unambiguous, and he was 
particularly criticized for his refusal to condemn Soviet communism 
under Stalin.’ 

From the sixteenth century through most of the eighteenth, the cen- 
tral question in state-church relations was freedom of religion. After 
separation and disestablishment, the emphasis shifted to matters of 
conflict or agreement in civil and religious responsibilities. Theological 
debate began to focus on action in the realm of political freedom and 
justice. In Barth’s work, the early and late concerns were linked: his 
central demand is that the church be left free, but it needs to be free so 
that it can be the salt of the world. 

At all times, the command of obedience to secular authority has been 
qualified by nisi cum jubent peccare (unless they command to sin) or that 
one should obey God more than man. However, for Luther this might 
mean the keeping of a Bible in a German translation, while for Knox it 
might demand a popular uprising against a “papist” regime. In the 
twentieth century the question is raised whether a church’s acquiescence 
in economic colonialism or in apartheid, for example, is not actually 
obeying man against God. Still, what is there that acquiescing does not 
entail? 

It was Reinhold Niebuhr’s opinion that it is useless to try to prove that 
Jesus’ ethic is one of nonviolence, but not nonresistance: “What could be 
more futile than to build a whole ethical structure upon the exegetical 
issue whether Jesus accepted the sword with the words: ‘It is enough,’ 
or whether he really meant: ‘Enough of this’?’”1°° Elsewhere, Niebuhr 
wrote: “Violence and revolution are usually ruled out as permissible 
instruments of social change on a priori grounds. The middle classes and 
the rational moralists, who have a natural abhorrence of violence, may 
be right in their general thesis; but they are wrong in their assumption 
that violence is intrinsically immoral. Nothing is intrinsically immoral 
except ill-will and nothing is intrinsically good except goodwill.”! Nie- 
buhr may be right in his general thesis, but the last sentence in the 
quotation solves very little: it leaves nothing for the discriminating judg- 
ment, for who is to say whether the Dominican inquisitor or Bucer’s 
theocrat did not torture the heretic with all of his heart’s goodwill for the 
deliverance of the errant soul? James F. Childress contended that vio- 
lence is related to intention and that, hence, there is no such thing as 
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structural violence. This is ironic in view of Niebuhr, who would agree 
with the premise but deny the conclusion.'!° 

Niebuhr set the tone in his pre-World War II writings for the debate 
after the war, especially in the distinction he drew between direct and 
indirect violence. He wrote: “Once we admit the factor of coercion as 
ethically justified, though we concede that it is always morally dan- 
gerous, we cannot draw any absolute line of demarcation between vio- 
lent and nonviolent coercion . . . the immediate consequences of violence 
cannot be differentiated as sharply from those of non-violence, as is 
sometimes supposed.”" This also was the point made in a resolution by 
the conference of the South African Council of Churches in 1974: “The 
Conference maintains that it is hypocritical to deplore the violence of 
terrorists or freedom fighters while we ourselves prepare to defend our 
society with its primary, institutionalized violence by means of yet more 
violence.”1!? 

Niebuhr sought to reason his way out of the impasse by citing the 
distinction between religious and political morality. In this regard, his 
roots are in the Lutheran tradition, a tradition he castigated for its politi- 
cal passivity. He posed, on the one hand, the religious ideal, which “in its 
purest form has nothing to do with social justice. It makes disinterested- 
ness an absolute ideal without reference to social consequences. It justi- 
fies the ideal in terms of the integrity and beauty of the human spirit. 
While religion may involve itself in absurdities in the effort to achieve the 
ideal by purely internal discipline, and while it may run the peril of 
deleterious social consequences, it does do justice to inner needs of the 
human spirit.”18 

Here, Niebuhr went beyond even Luther, who was willing to concede 
the justice of active disobedience for the sake of one’s neighbor, although 
not for oneself.'"4 It is difficult to find in the Christian tradition or in the 
Bible such a manifestation of abstract religious idealism as Niebuhr 
portrayed. In the collective or political sphere, on the other hand, he 
posed that “if a reason of violence can establish a just social system and 
can create the possibilities of its preservation, there is no purely ethical 
ground upon which violence and revolution can be ruled out. This could 
be done only upon the basis of purely anarchistic ethical and political 
presuppositions.”!!° Here, he seemed to bank on the possibility of fore- 
seeing the consequences of violence. In this respect, Allan Boesak re- 
marked that violence is always a poor solution and never justified, 
although there may be situations wherein retaliatory violence is forced 
on the oppressed.'"° Barth’s ultima ratio regum may beg the question, but, 
as with all ethics, the ethics of violence are contextual. Ultima ratio regum 


Protestantism: Theology and Politics 39 


is neither a rule nor a reason, but an “I can do no other and may God 
have mercy on me.” 

The issue of violence is one of the foremost problems faced by today’s 
churches, especially those in South Africa and Latin America. Liberation 
theology in particular has addressed the question. It is in this theology 
that Protestants and Catholics come closest to true ecumenicity.'” A 
detailed account would take this chapter too far afield, but it is perhaps 
not too much to say that the nearly five hundred years’ separation finds 
here a bridge. 


3 
Protestantism in East Germany, 1949-1989 
A Summing Up 


Sabrina Petra Ramet 


Here [in the GDR] the clergymen sound like revolutionaries, and the 
officials like clergymen.—Stefan Heym (1982) 


The reunification of Germany in October 1990 brought an end to an era. 
For the forty years of the German Democratic Republic’s existence, So- 
viet military occupation of East Germany was a fact of life; the state 
attempted to construct a communist system on the Soviet model; and— 
where religion was concerned—the Protestant churches played an ever 
greater role in harboring political opposition to the regime and its pol- 
icies. With the dismantling of the GDR, however, the churches, which 
had been invigorated by their politicization, lost their unique political 
role and watched helplessly as their congregations rapidly shrank. 

The GDR (1949-90) had the distinction of being the only communist 
system in which Protestantism was clearly the predominant religious 
force. This, combined with the division of Germany, made for an almost 
unparalleled intensity of interaction between the GDR churches and 
churches in the noncommunist world, particularly in West Germany and 
Austria. Clergy enjoyed an exemption from the general proscription 
against travel to noncommunist countries and frequently visited the 
West for ecclesiastical and ecumenical meetings. 

At first sight, church life in the GDR in the late 1980s looked vigorous. 
In particular, the public forums organized by the Evangelical Church 
drew large and interested crowds. Services were regularly attended; 
vocations revived; and the churches themselves operated an impressive 
number of hospitals, old age homes, and other facilities, and, thanks in 
part to subsidies from sister churches in the West, were relatively com- 
fortable in financial terms. 

Yet East German pastors were aware that secularization was eating 
away at their base. The Evangelical Church, which numbered 14.2 mil- 
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lion adherents in 1946, had only 10.1 million in 1964, and as of 1986 
claimed only 6,435,000 members. A 1984 publication of the Institute 
for Marxism-Leninism suggested an even lower figure, estimating real 
membership of the Evangelical Church at 5.0—5.5 million.’ Statistics for 
the Evangelical Church in Anhalt province may illustrate the trend. In 
1955 the province counted 422,800 members and recorded 56,591 com- 
munions, 5,406 baptisms, and 6,311 confirmations. In 1975 the prov- 
ince could tally only 221,000 members, recording 31,684 communions, 
628 baptisms, and 1,161 confirmations. Ten years later, the province 
numbered 130,000 church members, recording 32,531 communions, 588 
baptisms, and 549 confirmations. Or again, in Berlin-Brandenburg the 
church lost more than half of its members between 1962 and 1987. In 
villages, as much as 90 percent of the population may still be Christian, 
while informed sources estimate that only 10 percent of the population in 
big cities is Christian. 

Pastors also were aware that while the church’s ability to attract non- 
believers to its events enhanced its prestige, in the long run the church 
cannot prosper on the basis of nonconverts who attend specific events 
out of specific interests. To survive and prosper, a church must, at a 
minimum, maintain its base if not actually expand. 


The Religious Sector: An Overview 


In every respect, the Evangelical-Lutheran Church dwarfs all other de- 
nominations in what is now eastern Germany. Maintaining 7,347 par- 
ishes, it had 4,161 active clergy (in 1988) and operated 44 hospitals (witha 
total of 6,244 beds), 105 homes for the mentally and physically disabled, 
200 old age homes (with about 11,000 places), 19 orphanages, 310 com- 
munal service outlets, and 278 kindergartens and day nurseries.* In 
addition, in 1988 the Evangelical-Lutheran Church maintained three 
ecclesiastical training missions (in Berlin, Naumburg, and Leipzig), two 
schools for preachers (in Berlin and Erfurt), and one pedagogical in- 
stitute (in Potsdam). Six of the state universities included theological 
faculties whose salaries from 1949 through 1989 were paid out of the 
communist state budget (at the universities of Berlin, Halle, Leipzig, 
Jena, Greifswald, and Rostok). These faculties are specifically Protestant 
and are used essentially by members of the Evangelical and Reformed 
churches. And finally, the Evangelical-Lutheran Church was able to pub- 
lish five regional newspapers: Die Kirche (Berlin, circulation 42,500; and 
also in a Greifswald edition), Der Sonntag (Dresden, circulation 40,000), 
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Mecklenburgische Kirchenzeitung (Mecklenburg, circulation 15,000), Glaube 
und Heimat (Jena, circulation 35,000), and Potsdamer Kirche (Potsdam, cir- 
culation 15,000).* All of these periodicals were printed on state presses, 
which made it easy for state authorities to check copy before its publi- 
cation. This proved important in 1988 when the state repeatedly cen- 
sored or banned specific issues of these newspapers. There also was the 
monthly journal, Standpunkt, which for years was viewed as no more 
than a tool of the regime, operated by pro-regime Protestants. In the last 
years of the GDR, however, Standpunkt published a number of probing 
articles, and as a result, its standing has improved somewhat. 

The only other denomination with more than a million members is the 
Roman Catholic Church, which claimed some 1.05 million in 1990, with 
1,083 priests and 1,753 members of women’s orders (as of 1987).* Its most 
important periodical publication was the St. Hedwigsblatt, published in 
Berlin, although as in the case of the Protestants there was a pro-regime 
monthly journal (Begegnung).° 

Leaving aside the Russian Orthodox Church, which maintains its 
headquarters for the Central European Exarchate in Dresden, the re- 
maining Christian denominations can be divided into three broad 
groups. Traditional Protestants would include the Evangelical-Lutherans 
as well as Methodists (28,000), members of the Baptist Federation 
(20,000), Reformed (15,000), Old Lutherans (7,150), Evangelical-Luth- 
eran Free (3,200), Moravians (Unity of Brethren, 2,600), Free Evangeli- 
cals (1,000), Mennonites (250), and Quakers (52). There also are Apostolic 
Communities: the New Apostolic Church (80,000—100,000 members), the 
Apostolate of Jesus Christ (12,000-14,000), the Shepherd and Flock 
(7,000), Community in Christ Jesus (Lorenzianer, 5,000), the Apostolate 
of Juda (3,000), Catholic-Apostolic (2,000), and Reformed Apostolic 
(2,000). And finally there is a heterogeneous collection of other Christian 
churches including the Jehovah’s Witnesses (not legally registered in GDR 
times, but numbering 25,000-30,000 adherents), Seventh-Day Advent- 
ists (9,000), Christian Community (Christengemeinschaft, 5,000), Mor- 
mons (4,700), the Church of John (Johannische Kirche, 3,500), Old Catho- 
lics (1,000), Anderson Community of God (200), Reorganized Mormons 
(“a few”), and Darbyists (figure not reported).° In addition, there are 
reportedly a number of Christian Science members in eastern Germany 
who were placed under ban by the sEpD in 1951 and remained illegal until 
November 1989 when they belatedly reacquired legal status.” 

Finally, there are some non-Christian religious groups, specifically the 
Muslims (2,000), the Jews (250 in 1988), and the Rastafarians (15, and as 
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of the summer of 1988, awaiting registration). There may be a handful of 
Satanists in Berlin and Leipzig, but this is hard to verify. 


Traditional Protestants 


Two churches bear a special relationship to the numerically prepon- 
derant Evangelical-Lutheran Church. These are (1) the Federation of 
Evangelical Reformed Communities in the GDR and (2) the Unity of 
Brethren. There was no “Reformed Church in the GDR” per se, but there 
were Reformed parishes, organized in one of two ways. Most parishes 
exist as parts of the Evangelical district churches—a legacy of the Union 
Church created by King Friedrich Wilhelm III of Prussia in 1817. In some 
cases (for example, in Berlin-Brandenburg), the separate origin of the 
Reformed parishes is recognized by according them the right to reject 
synodal decisions that contradict their teachings. Three parishes, Dres- 
den, Leipzig, and Butzow, are autonomous units not integrated into dis- 
trict churches. All Reformed parishes, whether separate or integrated, 
were represented in the Federation of Evangelical Reformed Commu- 
nities in the GDR, established in 1970. These communities share theolog- 
ical training institutes with the Evangelical Church in Berlin, Leipzig, 
and Naumburg and take advantage of the theological faculties attached 
to the state universities. 

The Unity of Brethren (Moravian Church) is distinguished by having 
become an associate member of the Federation of Evangelical Churches 
in 1969. Associate membership left the Brethren Church theologically 
and financially independent, but enabled it to take part in Evangelical 
Federation deliberations and to associate itself with the Evangelical 
Church’s posture vis-a-vis the state. Church life centers on the village of 
Herrnhut (population 2,000), where about one-fifth of the church’s 2,600 
members live. In 1970 the community experienced a brief crisis when a 
Pastor Werner Morgenstern announced that he and his family had been 
rebaptized and started to build a small circle of born-again Christians. 
Unity of Brethren parishes in Herrnhut, Niesky, Kleinwelka, and Ebers- 
dorf were affected by his preaching, and for a while the issue of re- 
baptism was hotly discussed. The debate ended with Morgensterns’ 
expulsion. 

The largest traditional Protestant church in the GDR, after the Evan- 
gelical, was the Methodist. With some 120 active pastors and more thana 
thousand lay workers, the Methodist Church, although a minority de- 
nomination in the GDR, played a larger role in Saxony where many of its 
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adherents are concentrated. (Saxony, in fact, is confessionally the most 
diverse province in eastern Germany, and a number of groups that have 
no other base operate there.) The Methodist Church was actively in- 
volved in ecumenical activities in the GDR, and the secretary of the 
Working Community of Christian Churches in the GDR (Arbeitsgemein- 
schaft Christlicher Kirchen in der DDR), the country’s most important forum 
for ecumenical activity, in 1988 was a Methodist (Martin Lange). Pacifism 
is strong among Methodists, and some 40 percent of young church 
members volunteered for the construction brigade in preference to regu- 
lar military service. The Methodist Church operates a theological semi- 
nary at Bad Klosterlausnitz and has published 10,000 copies of a bi- 
weekly bulletin, Friedensglocke. 

With some 20,000 members, the Federation of Evangelical-Free 
Church Communities in the GDR united three distinct denominations: 
the Baptists, the Evangelical Brethren, and the Elim Community. The 
Baptists and the Elim Community combined in a joint Baptist Federation 
in 1938. The Brethren joined three years later. All three groups are lay 
movements in which ordained ministers do not enjoy anything like the 
authority exercised by priests of the Catholic or Orthodox churches, or 
even like pastors of the Evangelical Church.® For all three groups, em- 
phasis is on parish life. But there also are some differences in orientation. 
(The Baptists are somewhat more concerned than the others about de- 
veloping parish life in accord with a strict interpretation of the New 
Testament; the Elim Community places greater emphasis than the others 
on the role of the Holy Ghost.) Like many church organizations, the 
Evangelical-Free Church Federation has experienced a decline in mem- 
bership, down from a postwar level of 30,000—35,000. Retreats for young 
people are regular events and emphasize Bible study. The federation 
operates a four-year theological seminary at Buckow, a one-year Bible 
school for lay people at Burgstadt, a nursing home for the mentally dis- 
turbed (140 beds), and three homes for the aged (Berlin-Hirschgarten, 
Crivitz, and Sonneberg). The federation also issues 12,000 copies of a 
monthly periodical, Wort und Werk, and publishes eight to ten books a 
year. 

Of the remaining traditional Protestant churches, only the Old Luth- 
eran Church has more than five thousand members in eastern Germany. 
Formed by Lutherans who refused to go along with the administratively 
decreed amalgamation of the Lutheran and Reformed churches in 1817, 
the Old Lutheran Church became skeptical of ecumenism, fearing that in 
searching for “common ground” Christian doctrine becomes reduced to 
just Christ and love. A representative of the church attended an ec- 
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umenical meeting in Dresden in early 1988 and found he objected to 
some of the conclusions: peace and justice, he felt, cannot be the church’s 
primary tasks. The Old Lutheran Church (affiliated with the Missouri 
synod) views itself as extremely conservative and criticizes the main 
Evangelical Church for having modified its doctrines. The church’s 
twenty-seven parishes were organized into three dioceses, served by 
twenty-five pastors.’ For a number of years, it sought permission to pub- 
lish a newspaper—without success until the communist regime col- 
lapsed. State permission, however, was not required to print its informa- 
tional bulletin “for internal use only.” 

The Free Evangelicals, with a thousand members, work closely with 
the Baptists, sending potential ministers to the Baptist seminary at 
Buckow for theological training. The Free Evangelicals are actively in- 
volved in social work, concentrating efforts on the psychologically dis- 
turbed, alcoholics, the aged, and the socially isolated (for example, those 
recently released from prison). Some 1,700 copies of a church bulletin for 
internal use only, Glaube und Dienst, appears seven times a year. 

The Mennonites did not inhabit the territory of the former GDR until 
after World War II when their communities in East and West Prussia were 
forced to leave their native lands. Most of them settled in West Germany, 
but about a thousand remained in the GDR. Today, about 250 Men- 
nonites in eastern Germany are dispersed across two hundred different 
towns and villages. Normal parish life is impossible. But the Mennonite 
community holds monthly religious services in Berlin and additional 
services two to three times a year in Halle, Erfurt, Schwerin, Rostok, 
Torgau, Potsdam, and Dresden.’ The community publishes 240 copies 
of a monthly bulletin, Gemeindebrief, for internal use. 

Finally, there is the small Society of Friends (Quakers), able to survive 
with scarcely more than four dozen adherents because of its indepen- 
dence of any hierarchy or structure. Considering their numbers, the 
Quakers have been surprisingly active on social issues, supporting the 
initiative to introduce the construction brigade in 1964 and backing the 
drive for a social service alternative to military conscription. 


Apostolic Communities 


The bulk of this chapter will be concerned with those churches I have 
listed as “traditional Protestants” and their experiences under commu- 
nism. However, a few words should be said about churches in the other 
two groups. 

The Apostolic churches trace their inception to the early nineteenth 
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century when sentiment among some European Christians that the 
churches had decayed spiritually gave rise to a hope that a new age was 
dawning. Between 1832 and 1835 these impulses took institutional shape 
in England, where twelve men were named “Apostles.” They built up a 
community, which soon spread to the Continent, and taught that other 
churches had become the tools of Satan and that it was therefore neces- 
sary to resurrect the “original” church. The new community professed to 
be that church. Members of the Apostolic community also were con- 
vinced they would see the Second Coming within their lifetimes, specifi- 
cally during the apostolate of the twelve. By 1861 six of the apostles had 
died, and the community experienced a sense of crisis in which some 
members favored electing new apostles to replace the deceased, while 
others considered this approach unthinkable. The debate led to a schism, 
with those favoring the election of new apostles forming what is now 
the New Apostolic Church. The original group, known today as the 
Catholic-Apostolic Community, continued to refuse to elect new apos- 
tles, even after the original apostles had died (the last of them in 1901). 
Since the community is hierarchically organized, with apostles required 
to consecrate bishops, bishops required to ordain ministers, and so on, 
it has steadily atrophied, and as of 1988 its highest-ranking official in 
the GDR was a lower deacon (Unterdiakon). In the 1960s the Catholic- 
Apostolic Community still numbered 8,o00-10,000 adherents in the 
GDR, but by the late 1980s this number had shriveled to about 2,000. The 
other Apostolic communities resulted from splits within the New Apos- 
tolic Church. The first of these gave birth in 1902 to the Apostolate of 
Juda, which split again in 1923, giving rise to the Apostolate of Jesus 
Christ. 

All Apostolic churches believe that the Second Coming is a historical 
fact and will occur soon. A prominent community member told me his 
church expected the Second Coming in the year 2000. All members are 
socially and political conservative and view other churches (even within 
the Apostolic movement) with condescension. The Apostolic churches, 
therefore, with the sole exception of the Apostolate of Jesus Christ, 
essentially have no interest in ecumenical dialogue. 

As for relations with the communist state, the Apostolic churches had 
correct relations but were not given to the kind of effusiveness that 
occasionally characterized, say, the Evangelical Church’s post-1978 rela- 
tionship. They view earthly government as a reflection of the divine 
monarchy and organize their own churches on a monarchical basis. This 
seems to have colored the New Apostolic Church’s orientation to the 
GDR in the early years when it was openly critical of the proletarian and 
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social-democratic tendencies unleashed by the new regime." But this 
criticism never assumed a political aspect, because, like the other Apos- 
tolic communities, the New Apostolic Church has completely avoided 
politics. This, of course, also has consequences for the regime’s Christian 
Democratic Union. As a member of another Apostolic community told 
me in 1988: “A Christian cannot be in a party. A Christian party is, in our 
eyes, not possible. Christian teaching teaches one to love one’s neighbor; 
and party life is narrowed to serve partial interests.” 


Other Christian Communities 


If clergy from diverse churches are asked whether they consider other 
churches to be Christian, one finds that various churches which see 
themselves as Christian—particularly the Church of John, the Church of 
Jesus Christ of Latter-Day Saints (Mormons), and the Jehovah’s Wit- 
nesses—are often not recognized as Christian by the clergy of other 
Churches. Of the six “larger” churches listed in this category, one (the 
Jehovah’s Witnesses) never succeeded in obtaining legal registration 
from the GDR’s communist authorities and was granted legal status only 
in March 1990 by the coalition government of Lothar de Maiziere.!* The 
Jehovah’s Witnesses therefore were unable to engage in ecumenical 
contacts (which it surely would have spurned in any case). Two other 
churches (the Old Catholic Church and the Mennonites) joined the 
Working Community of Christian Churches in the GDR, which was 
dominated by the Evangelical and Methodist churches. In addition, the 
Seventh-Day Adventists enjoyed observer status in the Working Com- 
munity (alongside the Roman Catholic Church, the Central European 
Exarchate of the Russian Orthodox Church, the Quakers, and the Apos- 
tolate of Jesus Christ). The small Christian Community (Christengemein- 
schaft) thinks of itself as ecumenically oriented, although it does not take 
part in the Working Community; its clergy argue that ecumenism is 
better fostered at the parish level, between individual pastors and layper- 
sons, than among the leadership. 

These churches vary considerably in their degree of social engage- 
ment. The Seventh-Day Adventists, for example, mobilized their ranks 
in 1972 when a law legalizing abortion was being passed and contacted 
the state secretary for church questions. The Adventists also have been 
interested in environmental questions, but chiefly in an ecumenical con- 
text, taking part in the assemblies devoted to “Peace, Justice, and the 
Integrity of Nature” and at one time sending medical supplies, auto- 
mobiles, and other items to Angola, Mozambique, Ethiopia, and Tan- 
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zania. The Adventists also reported profitable contacts with the East 
German cpu—one of the few religious organizations to express this 
view. GDR authorities allowed the Adventists to publish 6,000 copies of a 
monthly newspaper, Adventgemeinde. 

The Church of John is treated as a kind of pariah by most other 
churches because it teaches that God the Father manifested himself 
through Moses, God the Son through Christ, and God the Holy Ghost 
through Joseph Weissenberg (1855-1941), the church’s founder. As a 
result, it did not take part in the Working Community and has no official 
ecclesiastical contacts with the Evangelical Church, although its clergy 
have personal contacts with individual clergy of various churches. On 
social issues, the Church of John considers military duty a matter of 
individual conscience, and it showed its ecological commitment by orga- 
nizing volunteers to clean up the long-polluted Blankensee tributary. 

In contrast, the Christian Community and the Mormons decline to 
become involved in environmental issues and other social questions, 
arguing that “this is the sphere for the state, not the church.” The 
Mormons also do not object to military service per se, although some 
members opted for alternative service in the GDR’s construction brigade. 
The Mormons have kept their distance from other churches in eastern 
Germany, abstaining from the ever-increasing ecumenical forums—un- 
like the Christian Community, which, incidentally, accepts the Church of 
John as a fellow Christian church. 


The Structure of the Evangelical Church 


The Evangelical Church in the GDR was not a unified body but a federa- 
tion of eight district churches (Landeskirchen) having somewhat different 
traditions. In five districts (Berlin-Brandenburg, Gorlitz, Greifswald, An- 
halt, Saxony-Magdeburg), it is heir to the Union Church, established by 
the Prussian government, unifying Evangelical and Reformed churches. 
These district churches are influenced in part by the Reformed tradition, 
which translates into a greater tendency to become involved in social and 
political affairs. The other three district churches (Mecklenburg, Thurin- 
gia, and Saxony-Dresden) are purely in the Lutheran tradition and have 
inherited Luther’s view that church and state have different tasks and 
that the church should acknowledge the state as God’s instrument in the 
secular realm (a sentiment that contributed to the state’s enthusiasm over 
Luther during the 1983 quincentenary celebrations).'* In concrete terms, 
this attitude was illustrated in an intra-church controversy in 1988. 
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Bishop Gottfried Forck of Berlin, of the “Union” tradition, responded to 
pressures from East German citizens seeking emigration by opening his 
offices to consultations with would-be emigrants. Others in the church 
criticized him, saying that he had overstepped the bounds of legitimate 
church activity. 

There are some differences in style among the bishops of the district 
churches, which at times can translate into differences in posture vis- 
a-vis the state, or differences in orientation and effectiveness vis-a-vis 
local congregations. Bishops Werner Leich (of Thuringia) and Horst 
Gienke (of Greifswald)!* were described as more conservative than 
others, while Bishops Forck, Christoph Stier (of Mecklenburg), and 
Christoph Demke (of Magdeburg) were more liberal—which sometimes 
translated into a greater readiness to confront authorities over social 
issues. But Stier and Bishop Rogge (of Gorlitz), the latter a trained 
historian with expertise on Martin Luther, were described as very ecu- 
menical-minded and open to dialogue. 

The Federation of Evangelical Churches in the GDR was created in 
June 1969 and lasted until February 1991.'° Its highest organ was the 
synod, consisting of eighty members: seventy-two from the eight district 
churches, and eight from the Conference of Church Leaderships, which 
was responsible for the federation’s administrative and business affairs. 
In 1970 the Unity of Brethren became affiliated with the federation, and 
after that it was represented in the conference. Much of the respon- 
sibility for coordinating operations fell to the secretariat, which oversaw 
eleven standing commissions. These commissions were responsible for 
theology, parish work, social questions, information, radio and televi- 
sion, ecumenism, work with children and candidates for confirmation, 
work with adolescents, training of pastors, administration, and finances. 
Beginning in 1971 the federation, along with its district churches, be- 
longed to the Ecumenical Council of Churches and took an active part in 
its work.” 


The Evangelical Church in the Early Postwar Period 


The Nazis destroyed the institutional structures of the churches, which 
had to be rebuilt after World War II. But many clergy emerged from the 
war with great prestige because of their resistance to the Nazis and to 
the so-called German Christian movement, which came to be called the 
“Confessing Church” (Bekennende Kirche). New synods had to be elected, 
although the Confessing Church had maintained an illegal Council of the 
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Brethren to hold synods and carry out administrative tasks parallel to the 
administration being conducted by Nazi-controlled church offices. 

After World War II, the traditional district church structures re- 
emerged, and all of the Evangelical churches in the Soviet zone of oc- 
cupation reestablished episcopal offices (or, in the case of Anhalt, the 
office of church president). Otto Dibelius, ousted as general superinten- 
dent of Kurmark by the Nazis of 1933, had been active in the Confessing 
Church throughout the Nazi period, and on 7 May 1945 (when Germany 
surrendered) he took the lead in establishing the church’s consistory in 
Berlin-Brandenburg. 

Pastors and communists had been together in Nazi concentration 
camps, and strong personal ties developed. These contributed to a kind 
of honeymoon that lasted from 1945 to 1948. During this period, a 
Conference on Culture, sponsored in January 1947 by the Socialist Unity 
Party (Sozialistische Einheitspartei Deutschlands—seEp), declared: 


the brave conduct of a part of the clergy in the struggle against the 
barbarism of Hitler has also earned the recognition and respect of 
socialist laborers. Faith and socialism are not the antagonists that some 
would arbitrarily make them. The position of the party toward religion 
is one of absolute tolerance. That which Christianity seeks from faith, 
socialism seeks from knowledge. In their efforts to achieve their emi- 
nently secular objectives, the socialists have no desire to misuse the 
Church in a propagandistic manner." 


The church began eliminating Nazis from its ranks immediately after the 
war and was able to carry out its denazification without interference 
from any of the occupation authorities. In this weeding-out process, the 
church was particularly concerned with removing pastors who had been 
involved in the German Christian movement. 

At times, pressure was exerted on local pastors to endorse the new 
communist authorities. In July 1946 the Evangelical Lutheran Church of 
Saxony responded by issuing a circular letter to its pastors, asking them 
to refrain from open political activity lest their spiritual-pastoral role be 
compromised.!’ The church’s position was “that Christian life would 
only be possible at all if the state were constructed on democratic princi- 
ples of organization and if the churches received constitutionally an- 
chored guarantees that they could fulfill their Christian mission.””° 

By 1948 there was a change in the atmosphere. Villagers and towns- 
people in many municipalities were ordered to report for work on 
farms and in factories on Sundays, thus preventing them from attending 
church; in addition, the authorities interfered with religious instruction 
in some communities. The churches grew apprehensive. In a Pentecostal 
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letter dated 1 June 1949, Bishop Dibelius wrote: “More than anything 
else, we are concerned with the fact that the pattern of the state which is 
arising here is already showing signs of the same things which we 
struggled against under Nazi rule: power which overrules law, inner 
deception and untruth, and enmity to the Christian Gospel.”*’ Shortly 
after the GDR’s establishment in October 1949, two “progressive” pas- 
tors, Mehnert and Kehnscherper, were foisted on the church’s weekly 
radio broadcasts—as a result of which the church decided to withdraw 
from the program. Subsequently, the government issued orders forbid- 
ding schools to commemorate Christmas and requiring them to celebrate 
the birthday of Josef Stalin on December 21. Christmas vacation was 
renamed winter vacation, and the Christ child was renamed the “Soli- 
darity child.” At one point, a history textbook was issued in which one 
passage denied that Christ had ever existed; in the face of strong re- 
monstrations from church officials, a revised edition was issued in 1950 
with this passage deleted. 

About this time, schoolteachers began requiring children to write 
essays expressing the materialist point of view. In response, Bishop 
Dibelius repeatedly protested to Prime Minister Otto Grotewohl, as did 
bishops in the district churches. But such expressions of concern were 
unavailing, and in the summer of 1952 state authorities went further and 
banned almost all Bible study groups.* The authorities obstructed the 
church’s work with young people on the grounds that it involved an 
“illegal” youth organization; this was vigorously denied by the church. 
And systematic discrimination against Christians took place at all levels 
of sociopolitical life. 

On the other hand, no state interference occurred in religious services 
or diaconical work. There were no show trials of bishops, as in other 
communist countries. And relatively few believers had to suffer im- 
prisonment for their faith (although more than seventy Evangelical pas- 
tors and lay workers were imprisoned beginning in January 1953, some 
after show trials, such as Erich Schumann and Manfred Klain—an ar- 
dent young Catholic—both without just cause). 

The SED was intent in the early 1950s on breaking the inter-German 
links of the churches and on pressuring the Evangelical Church into 
docile cooperation. In particular, the sED wanted the church to cooperate 
with its National Front and to give prominence to “progressive” pastors. 
In 1950 the sED press published a series of defamatory articles, alleging 
that Bishop Dibelius was a Western agent. Until then, the sep had 
faithfully honored the obligations assumed by the state in the nineteenth 
century to make regular payments to the churches. But in 1952 payments 
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to the Church of Brandenburg were reduced by 20 percent, and in early 
1953 all subsidies to churches were (temporarily, as it turned out) discon- 
tinued. Lest the churches turn elsewhere to make up the difference, they 
were hindered from making street collections (for which a special permit 
was required) and barred from making house collections. In addition, 
several West German church periodicals, which up to then had freely 
entered the GDR in the mails, were banned, including the official Luth- 
eran Church organ, Evangelisch-Lutherische Kirchenzeitung. 

In these years, state authorities regularly interfered in church events, 
harassed student congregations and student pastors at the universities, 
and at times published defamatory articles in the press. But on 10 June 
1953, Grotewohl promised an end to reprisals against Christian stu- 
dents, the reinstatement of teachers fired for their support of expelled 
students, and a retraction of certain limitations on religious instruction. 
These assurances improved the atmosphere temporarily, but by July 
1954 the situation was souring again, and pastors were being subjected 
to police surveillance. Even as church publications experienced diffi- 
culties in obtaining adequate paper supplies, a new religious monthly 
magazine printed on high-quality paper, Giaube und Gewissen, made its 
appearance; the magazine was produced by East Germany’s “progres- 
sive pastors.” 

The SED was especially interested in weaning young people from 
religion. It introduced a requirement that schoolteachers had to be Marx- 
ists; then, under pressure in 1953, it dropped the requirement, only to 
reintroduce it later. In 1954 the sED held a youth dedication ceremony 
(Jugendweihe), at the culmination of which each adolescent was presented 
with a book, Weltall, Erde, Mensch (The Universe, the World, Humanity), 
which explained that religion was a tool for “holding down the masses 
and oppressing them.”* The sEpD exerted strong pressure on young 
people to take part in the nominally voluntary dedication ceremony, 
widely interpreted as an atheist alternative to the sacrament of confirma- 
tion. By 1958 the Jugendweihe had established itself as a norm for young 
people. 

On 15 February 1956, the city council of East Berlin issued the so- 
called Fechner Decree, forbidding the conduct of religious instruction 
before school, requiring at least a two-hour interval between regular 
school and any after-class religious instruction, and requiring parents 
who wanted their children to obtain religious instruction to secure writ- 
ten permission, renewable ona three-month basis. About the same time, 
Hilde Benjamin, the minister of justice, issued a decree making the 
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payment of church taxes voluntary. (Up to then, the GDR state machin- 
ery had enforced individual payments of this tax!) 

In these years, the state’s relationship with the churches was en- 
trusted to Deputy Prime Minister Otto Nuschke, head of the cpu-East, 
who also was a member of the Evangelical Church. Nuschke presided 
over a special Office for Church Relations, established within the frame- 
work of the cpu. But in March 1957 this office was eliminated, and a new 
State Secretariat for Church Affairs was created, headed by Werner 
Eggerath, former GDR ambassador to Romania. This organizational 
change was accompanied by intensified pressure on East German clergy 
to sever their organizational connections with their West German coun- 
terparts. More specifically, the government announced that it no longer 
would consult with clergy who were not GDR residents. Dibelius, who 
as bishop of Berlin-Brandenburg had been living in West Berlin, was 
suddenly ostracized and barred from entering the GDR. The same ap- 
plied to Heinrich Grueber, the EkD representative to the East German 
government, who was likewise a West Berlin resident. Dibelius was not 
merely ostracized, but vilified: posters were put up, linking him with 
Hitler’s henchman, Heinrich Himmler, and with a convicted sex criminal 
named Balluseck. But for the time being, the Evangelical Church refused 
to divide itself along state lines. 

In his first letter to all bishops in the GDR, Eggerath asked them to 
devote their Easter sermons to a rejection of the atomic bomb and to 
advocacy of the peaceful use of atomic energy: compliance would have 
signified subservience to the government. Bishop Moritz Mitzenheim of 
Thuringia, as the senior Evangelical bishop resident in the GDR, replied 
that the church had long ago rejected the use of atomic weapons and that 
he construed Eggerath’s request as an attempt to discredit the leadership 
and divide the church. 

But not only bishops were pressured. Police put pressure on pastors 
to report on parishioners’ political attitudes, and at least one attempt was 
made to persuade a pastor visiting West Germany to observe and report 
on Western military installations and troop movements.” 

On 5 April 1957 came the arrest of the popular Siegfried Schmutzler, a 
pastor at the University of Leipzig. After a show trial, he was imprisoned 
for five years on the charge of “agitation to boycott the republic.””° He 
also was accused of expressing sympathy for the Hungarian revolt and of 
favoring the Evangelical Church’s agreement with Bonn to establish a 
chaplaincy in the West German military. 

Meanwhile, the Jugendweihe was creating a crisis within the Evangeli- 
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cal Church. Some members suggested that the church simply abandon 
confirmation since it had no biblical basis; others suggested postponing 
confirmation until the more mature age of seventeen; while still others 
suggested splitting confirmation into its component parts, foregoing the 
completion of instruction, vow-taking, and the granting of constitutional 
rights. A rift emerged within the hierarchy over its posture toward the 
Jugendweihe. Dibelius led the majority who felt that church confirmation 
and the Jugendweihe had to remain mutually exclusive, even if that meant 
a reduced membership base. Mitzenheim was the principal voice of a 
group which felt that refusing confirmation to those taking part in the 
Jugendweihe would needlessly contribute to church shrinkage; he recom- 
mended tolerance of the atheist youth dedication ceremony. 

This controversy adumbrated a deeper rift between Mitzenheim and 
most of the hierarchy. Mitzenheim believed the church had to choose 
between a prophetic/critical role and an effective protective role, and he 
felt that only the latter choice could be justified. He thus tried to maintain 
cordial and supportive relations with the regime and to seek concessions 
from it through persuasion and consultation. Typical of his controversial 
style was his acceptance of an invitation in October 1959 to attend a cbU 
rally in Dresden, even though the local bishop had declined. The bishop 
of Dresden was angered and took “revenge” by refusing to allow Mitzen- 
heim to speak in one of Leipzig’s large Lutheran churches. Mitzenheim, 
who served as bishop of Thuringia from 1945 to 1970, would be rewarded 
by the regime in August 1961, when it decorated him with the Order of 
Service to the Fatherland in Gold. 

However, Mitzenheim was terribly isolated and had little following 
outside Thuringia. He spoke of a “Thuringian path” (Thiiringer Weg), and 
his concessions were said to be calculated to preserve the strongly Chris- 
tian character of village life. While he was bishop, a number of church 
people from Thuringia joined the cpu, and Mitzenheim’s son, the direc- 
tor of the district church office, became a member of the Volkskammer 
(People’s Chamber). In 1964 Mitzenheim was elected an honorary mem- 
ber of the cpu-East. 

By the late 1980s (let alone in post-GDR Germany), Mitzenheim was 
no longer so controversial, chiefly because the controversies of the 1950s 
and 1960s were no longer relevant. Once branded in some circles as the 
“red bishop,” he was honored years later by the Thuringian church. In 
fact, the street leading up to the district church office in Eisenach is 
named for him. Some clergy in Thuringia told me in 1988 that Mitzen- 
heim was a precursor of the “Church in Socialism” concept developed in 
the 1970s. Outside Thuringia this assertion was disputed. Some recall 


East Germany: A Summing Up 55 


theologians Giinter Jakob and Johannes Hamel who in the 1950s and 
1960s spoke about the need for critical solidarity with the state—with a 
strong accent on criticism, and with no attempt to obtain special conces- 
sions for the church (on which Mitzenheim placed his emphasis). They 
represented an opposition to Mitzenheim, who, as noted, felt the church 
had no critical role to play. Some argued, thus, that the “Church in 
Socialism” concept could be more accurately traced to the ideas of Hamel 
and Jakob. Yet it was Mitzenheim who as early as 1964 said: “We don’t 
want to be a Church against socialism, but a Church for the people who 
want to be Christians in a socialist order.””” 

Mitzenheim’s efforts also brought about the church-state accord of 
21 July 1958, which produced a softening in party secretary Walter UI- 
bricht’s church policy. In the communiqué issued then, Mitzenheim 
signed a text that declared: “the Churches . . . are in fundamental 
agreement with the peace efforts of the GDR and its regime.””? The 
communiqué was controversial within the church. But it was quite a 
change to hear Ulbricht declare in its wake that “Christianity and the 
humanistic ideals of socialism are not in contradiction.””” Again, it was 
Mitzenheim whose efforts led to the granting of permission in 1962 for 
pensioners to travel to the West. And on 18 August 1964 Ulbricht and 
Mitzenheim met in Wartburg Castle (in Eisenach) and signed a follow-up 
document on church-state understanding. Ulbricht commented on that 
occasion: “We have no basis for differences. . . . In the basics, in the 
questions of securing the peace and building socialism, we are of one 
mind. . . . The common humanist responsibility unites us all.”°° 


Splitting the Churches from the West 


As long as the question of German reunification remained open, it was 
reasonable to argue that there was no point in hurrying to make organi- 
zational changes to conform to what might prove to be transient political 
realities. But with the creation of the GDR in 1949 and the failure of the 
last Soviet initiative on German reunification in 1957,7! it became clear to 
all concerned that the division of Germany would last for some time. 
Perhaps the first church to adapt to the new situation was the German 
Unity of Brethren, which in 1945 divided in two, establishing one organi- 
zation for the Soviet zone of occupation and one for the other three 
zones. The Federation of Evangelical-Free Church communities soon 
followed. And shortly after the GDR was established, the Federation of 
Free Evangelical Communities severed its ties with congregations in 


56 Sabrina Petra Ramet 


West Germany and, in 1950, established a separate organization for the 
GDR. In 1954 the Old Lutheran Church in the GDR likewise set up a 
separate organizational structure. 

The authorities, of course, were most interested in splitting the Evan- 
gelical-Lutheran Church. In 1967 they stepped up the pressure. At a 
conference of the cpu-East in Jena on 10 February, cpu Chairman 
Gerhard Gotting spoke of an “independent” Evangelical Church in the 
GDR that could “not be mentioned in the same breath” with the Evan- 
gelical Church in West Germany.” This sounded like praise, perhaps, 
but church leaders reacted with alarm. Church President D. M. Miller of 
the Evangelical Church of Anhalt wrote a letter to G6tting, dated 4 March 
1967, in which he said that the supposed ecclesiastical division was only 
wishful thinking on Gotting’s part and argued that the GDR churches’ 
abstention from the West German chaplaincy agreement of 1958 could 
scarcely be interpreted (as G6tting seemed to think) as evidence of 
ecclesiastical secession. Bishop Hans Joachim Frankel of Gérlitz was of 
the same mind and declared: “We would be repudiating God’s call for 
Christian unity if we were to allow ourselves to be separated from our 
sister Churches in the Fatherland.”*? An Evangelical Church synod was 
convened 2-7 April in Firstenwalde, and on 5 April it issued a statement 
rejecting pressures to split the German organization in two. In a key 
passage, the Furrstenwalde synod stated: “We Evangelical Christians in 
the GDR have no reason to destroy the community of the EkD. We have 
good reasons to preserve it.” 

The new GDR constitution of 1968 specified that the churches had to 
conduct their activities in conformity with the GDR’s legislative and 
administrative limitations. This seemed to narrow the churches’ options. 
In April 1968 the district churches of Saxony, Mecklenburg, and Thurin- 
gia dissolved organizational ties to the churches of the United Evangeli- 
cal Lutheran Church of Germany and on 1 December established a new 
association, the United Evangelical Lutheran Churches in the GDR. Fora 
while, the five churches of the Evangelical Church Union held back from 
conforming. But by mid-1969 the separation was complete, and a new 
organization, the Federation of Evangelical Churches in the GDR, was 
set up on 10 June. The Quakers, Reformed, and Methodists likewise 
separated from their West German coreligionists about this time. 

Organizational adaptation led to ideological adaptation. Meeting at 
Eisenach in July 1971, Evangelical Church leaders accepted the program- 
matic formula—associated with the Evangelical Federation’s chairman at 
that time, Bishop Albrecht Sch6nherr—that the church did not want to 
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be a church alongside socialism, or a church against socialism, but a 
church in socialism.*° What this statement meant was, to some extent, 
left vague. It clearly signified a pledge of loyalty, while at the same time 
implying that some reciprocation was expected. It did not entail “ideo- 
logical coexistence,” as the church made clear.** Even so, some clergy 
and believers initially feared that the church was somehow “selling out,” 
and the concept stirred brief controversy. The other Protestant churches 
divided over the idea. Some (such as the Unity of Brethren, the Baptist 
Federation, and the Seventh-Day Adventists) applauded the formula. 
Others were skeptical. (The Catholic Church repudiated the concept 
altogether.) 

Shortly before the Eisenach synod of July 1971, Bishop Schénherr met 
with the state secretary for church questions, Hans Seigewasser, who 
had succeeded Eggerath in 1960. Schénherr complained at the meeting 
of continued discrimination against young Christians in entering the 
universities and of the fact that people fulfilling their military service in 
the construction brigade were barred from university education alto- 
gether.” Discrimination against believers, both in these forms and in 
hiring and promotion, remained an issue as long as the SED was in 
charge. The church might have been in socialism, but in a number of 
ways its believers were made to feel they were only alongside socialism. 


The Social Engagement of the Church 


After the massive destruction of World War II, widespread pacifist senti- 
ments arose, especially among young people. The church responded to 
these sentiments, and as early as 1962 it became engaged in political 
debate by promoting the idea of a social service alternative to the newly 
introduced military conscription.** Introduction of the construction bri- 
gade in 1964 was the state’s reply to this pressure. On the surface, things 
seemed calmer after that response. But voices were raised within the 
church—such as that of Heino Falcke, Evangelical provost in Erfurt, at a 
Dresden meeting in 1972—urging involvement in society’s concerns.* In 
fact, Falcke became deeply involved in promoting pacifist and ecological 
activism on the church’s part and addressed an assembly in Buckow (28— 
29 January 1978) on the subject of a “Theology of Nature,” arguing that 
the Old Testament lies within the environmentalist tradition. 
Ironically, it was on the eve of the church’s dramatically escalated 
involvement in peace-related and ecological concerns that Bishop Sch6n- 
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herr was received by General Secretary Erich Honecker for a kind of 
summit meeting on 6 March 1978. The meeting came at the church’s 
suggestion and was carefully prepared in negotiations between respon- 
sible parties for months in advance to assure that it would be more than a 
formal ceremony and have some substance.*! The church wanted access 
to television and radio. The church wanted a pension for clergy over the 
age of sixty-five. The church wanted to construct church facilities in so- 
called “socialist cities” (churchless cities built after the war). There also 
was a more specific issue: ownership of the Augustine Monastery in 
Erfurt was divided 50/50 between church and state, and the church 
wanted full ownership. All of these requests were granted. In addition, 
the meeting created an atmosphere of trust between church and state 
and led directly to a routinization of contacts in which questions came to 
be resolved on an issue-by-issue basis. The State Secretariat for Church 
Questions increasingly came to see itself as a go-between for the state 
apparatus and the church. Secretariat officials were highly knowledge- 
able, understood the needs of the churches, and liked to think they were 
of use to the churches. Other churches benefited from the new atmo- 
sphere, and almost every clergyman with whom I talked in 1988 said that 
his church was an indirect beneficiary of this March 1978 meeting. 

What did the state gain? First, the meeting represented the culmina- 
tion of Honecker’s efforts to set church-state relations on a new footing. 
Honecker wanted to break with the confrontational policies of his pre- 
decessor, Walter Ulbricht, and to see church-state relations become more 
tranquil. Second, the authorities already were planning to introduce 
obligatory “pre-military” training in the ninth and tenth grades in Sep- 
tember 1978. They may have welcomed the chance to work out a kind of 
modus vivendi with the church before embarking on a course that was 
certain to inflame many church people. And third, the Honecker regime 
already was showing a new approach toward the German past, “re- 
habilitating” long-denigrated giants of German history. Martin Luther 
was central to this project. The state planned to celebrate the Luther 
quincentenary in 1983, and Honecker would chair the official Martin 
Luther Committee of the GDR, which was established on 13 June 1980. 
The modus vivendi achieved in March 1978 established a kind of trust, 
on the basis of which church-state cooperation in celebrating Luther 
would become possible. 

Meanwhile, the church reacted quickly to the announcement of the 
introduction of pre-military training. At a national conference on 14 June 
1978 the Evangelical Church Federation warned that the planned educa- 
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tional changes would encourage young people to think in terms of 
“enemies,” cultivating prejudice and hatred in them. In July the Con- 
ference of Church Leaderships adopted an “Education for Peace” action 
program, underlining the church’s duty to work for peace, broadly con- 
ceived. And in September 1978 a church synod at Berlin-Weissensee 
urged the regime to scrap its pre-military training program and introduce 
a “peace education” program instead, with emphasis on independent 
thinking on moral questions.” The sED was not interested. 

In 1980, on the initiative of young people in the church, the first 
“Peace Decade” was organized under the auspices of the Evangelical 
Church. This ten-day event mobilized Christians and non-Christians 
each November for discussions and seminars on peace, environmental- 
ism, the arms race, and other social issues. Small groups of pacifists 
began forming spontaneously in late 1981 in the GDR’s larger cities, and 
by 1983 they numbered 2,000-—5,000 activists and 30,000—50,000 sym- 
pathizers and supporters. Perhaps as many as 95 percent of these groups 
were church-linked (until late 1989) because, with the sole exception of 
church-associated activities, the authorities (up to late 1989) required 
citizens to register in advance for any “large” get-togethers, which ap- 
plied even to regular meetings of half a dozen persons. Despite depend- 
ing on the churches for the use of premises, 30—50 percent of the mem- 
bers of these groups were non-Christians, some of the activists in fact 
antipathetic to the church in general terms, and some of the groups 
themselves with no particular Christian character. In this respect the 
church was quite receptive to independent initiatives. In 1987 a group of 
so-called punks came to Berlin’s Church of the Samaritan and asked for 
use of a room to set up a punk club. The church turned down the request. 
However, some members of a peace group already making use of the 
Church of the Samaritan’s premises were sympathetic and allowed the 
punks to join their group. 

In 1981 the Evangelical Church commissioned an East German graphic 
artist to design an emblem with the scriptural words, “Swords into Plow- 
shares” (Schwerter zu Pflugscharen). The resulting emblem was used on 
shoulder patches distributed by the church at its second “Peace Decade” 
in November 1981. Authorities initially seemed to approve of the em- 
blem, but in April 1982 banned the patch and ordered the police to stop 
young people from wearing it.* 

Other churches, including the Methodist, the Reformed, the Seventh- 
Day Adventists, and the Church of John, likewise became active in 
environmental concerns and organized volunteers to help clean up pol- 
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luted streams and to plant trees. The environment came to be a central 
theme of ecumenical meetings in the GDR; it thus involved all churches 
taking part in such meetings. Some churches, such as the Apostolic 
communities and the Mormons, have not been interested in ecumenism 
or the environment. The Evangelical Church itself, however, made the 
environment a focus of its “Peace Decades” in the late 1980s. 

As the peace work of the Evangelical-Lutheran Church developed, it 
became clear there were six bones of contention between church and 
state. First, the church remained opposed to what it termed the militari- 
zation of East German society, and in particular to programs of pre- 
military training in the schools. Yet the regime repeatedly extended and 
expanded these programs, both in the schools and in the Pioneers youth 
organization (for boys and girls ages six to fourteen).** Second, the 
church continued to plead for introduction of a social service alternative 
to military service, as it had protested in the past against discrimination 
toward young people who fulfilled their military duty in the construction 
brigade. In 1984 a panel discussion in St. Sophia’s Church in Berlin 
revealed that more than a hundred former members of construction 
units had been admitted to university study and concluded that discrimi- 
nation against veterans of the construction brigade was no longer a prob- 
lem.* Third, the church continued to remonstrate against broader dis- 
crimination against Christians—whether in education, jobs, or other 
areas. Fourth, the church continued to plead for the right of emigration, 
and in Berlin a consultation service was established for those seeking 
to leave.*° Fifth, the church’s protection of independent peace groups 
opened it to the charge of harboring political opposition and made it 
more complicated to hold onto what Bishop Werner Krusche once called 
“the narrow space between opposition and opportunism.”” Sixth, the 
church increasingly addressed environmentalist concerns and identified 
itself with those who believed that the sED’s economic policy was lead- 
ing to ecological disaster. Peter Gensichen of Wittenberg played a spe- 
cial role here; the head of the Wittenberg Church Research Center, he 
edited an irregular series of information bulletins about environmental 
questions. *® 

When Honecker received the then chairman of the Federation of 
Evangelical Churches, Bishop Johannes Hempel of Dresden, for a meet- 
ing in February 1985, the conversation centered on the church’s peace 
activism and the sEp’s policy on peace. Honecker pointedly reminded 
Hempel of the GDR’s alliance with the Soviet Union and acknowledged 
the contribution of East German Christians to the building of GDR 
socialism.*? The compliment implied a warning. 
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The Luther and Muntzer Celebrations 


In the early postwar years the sep drew a sharp contrast between 
Martin Luther and his contemporary, Thomas Mintzer. Luther was 
criticized for serving the interests of princes and nobility, while Mintzer, 
a chiliastic zealot who stirred up a peasant revolt in Germany in 1525, 
was hailed as “the true representative of the revolutionary forces” in 
Reformation times.°° In a 1947 publication, Luther had been cast as the 
spiritual ancestor of Hitler,°! while another East German historian, writ- 
ing in 1946, had charged Luther with being “counterrevolutionary.” By 
the mid-1960s, however, Luther was being credited with contributing to 
the early “bourgeois” revolution against “feudal” Roman supremacy— 
which thus conceded that he had been progressive, relative to his time 
and context. As Luther’s star rose in East German historiography, Mint- 
zer’s declined somewhat. In 1967, as the GDR prepared to commemo- 
rate the 450th anniversary of the Reformation, consensus was reached in 
elite circles: 


it is neither scientifically nor politically justified to content ourselves 
with this “Babylonian captivity” of the progressive Luther heritage. 
Marxist historical research has, on the contrary, through the exposition 
of the legitimate [gesetzmdssig] interrelationship of the Reformation and 
Peasant War as phases of the bourgeois revolution, uncovered the 
progressive meaning of the Lutheran Reformation and with it has 
created the scientific basis for the national jubilee marking the passing 
of 450 years since the Reformation, which appreciated Martin Luther 
as belonging to the good traditions of our republic.” 


The decision to celebrate the Luther quincentary in 1983 entailed his 
further rehabilitation, even though the sEpD continued to insist that he 
had been unable to perceive the full social ramifications of the revolu- 
tionary upheaval that he helped to inspire. The state’s new interest in 
him provided a basis for a deepening of church-state rapprochement, 
although some church officials were critical of the sEp’s transparent 
attempt to adopt him as a forerunner of socialism.™* Indeed, Luther was 
now described as “one of the greatest sons of the German people.”°° 

For the sep, celebrating Luther reinforced its more general effort to 
reclaim its German past and to establish historical precedents and roots 
for the socialist system. In this way, the sED hoped to convert German 
nationalism, which long had been a source of contempt for the East 
German state, into a source of support. Moreover, Luther's theology 
explicitly traced temporal authority to divine ordinance, leading him to 
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preach obedience to secular authorities under most circumstances. (He 
preached passive resistance to authorities whose actions were contrary 
to Christian teaching.) Thus, Luther could be reinterpreted as a forerun- 
ner of “progressive” thinking, even of socialism, and also as an advocate 
of rendering unto Caesar’s what was Caesar’s. 

Church representatives took part in the official Martin Luther Com- 
mittee’s work, and the state provided funds for restoring a number of 
churches and sites of historical importance. The state even provided 
logistical support for church-sponsored events connected with the cele- 
brations. In the wake of the festivities, a new trust had developed in 
relations between the state and the Evangelical and other traditional 
Protestant churches. (Since the Apostolic and other Christian churches 
placed no particular importance on Luther, the quincentary had no effect 
on their relations with the state.) 

Thomas Mintzer was a very different matter. A utopian and political 
radical who entertained dreams of realizing far-reaching equality in an 
earthly republic, Mintzer has far less importance for the church than 
Luther. Indeed, both church and sep tended to see him as a “theologian 
of revolution”*°—which explains the sEp’s interest, and the slighter 
interest of the church, in commemorating his birth. In a three-page set of 
“Theses on Thomas Mintzer” the party organ, Neues Deutschland, de- 
clared that Mintzer “aspired, on the basis of his revolutionary under- 
standing of Christian teachings, to bring about a radical transformation 
of society in the interest of the exploited and subjugated people. He 
developed a theology of revolution with the goal of overcoming every 
form of class rule. He perceived in simple people the agent and revolu- 
tionary instrument of this transformation.”°”’ Honecker was even more 
explicit, claiming that Mintzer’s legacy lived on in GDR socialism and 
that this legacy was “especially valuable” for the sEpD.** 

The Evangelical Church established a committee to organize its com- 
memoration of Miintzer’s quincentary in 1989 and appointed three “ob- 
servers” to attend the state committee’s sessions (headed, as in the case 
of the Luther celebrations, by Honecker).*? Following the model es- 
tablished in 1983, the state commissioned a number of biographies of 
Mintzer as well as musical and dramatic works celebrating him, pre- 
pared a series of conferences and ceremonial events to honor him, and 
renamed the town of Stolberg Thomas-Miintzer-Stadt Stolberg. Yet the 
celebrations had no particular impact on church-state relations because 
the church by and large viewed Mintzer as a “Schwérmer” (a fanatic) on 
the fringes of its tradition. 
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Trends and Developments in the GDR’s Final Years 


The church’s increased involvement in pacifist and ecological concerns 
after 1978 was associated with grass-roots mobilization. Indeed, the 
bishops often have taken stands because of pressures generated from 
below. In 1986 this mobilization of the grass roots reached the point 
where one could speak of a rebellion at the base—a rebellion aimed at the 
laicization of the church. In October, a group of pastors, church workers, 
and laypersons issued a declaration setting forth the principles of a 
“Solidarity Church.” The laity, according to the authors of this decla- 
ration, could not allow themselves to become passive objects of the 
church’s pastoral care but should take an active role in formulating 
programmatic church statements.” 

In June 1987 the Evangelical Church convened a synod in Berlin on 
the theme of Christian-Marxist coexistence. Supporters of the “Solidarity 
Church” decided that they wanted to hold an opposition synod, which 
they called the “Church Congress from Below” (Kirchentag von unten). 
Charging that the church hierarchy had become too quiescent vis-a-vis 
the state, advocates of the Church Congress from Below were nonethe- 
less ultimately dependent on the church’s benevolence since the only 
places they could legally meet were on church premises. Bishop Forck 
decided to make church facilities available to them, and the “Counter- 
Synod” was held at Berlin’s Church of the Pentecost, attended by some 
1,200 persons, mostly young people.*! In general, the Church Congress 
from Below was dominated by the idea that the concept of a “Church in 
Socialism” had become obsolete and should be replaced by a new “grass- 
roots movement for a different socialism.” That is to say, some move- 
ment adherents did not see Western parliamentary pluralism as attrac- 
tive, but hoped instead to refashion socialism in accordance with certain 
humanist ideals. The “Church from Below” also aspired to restructure 
the church—from below. 

Church from Below groups appeared in other cities, although the 
strongest was the original group in East Berlin. In general, these groups 
saw themselves as presenting an alternative to the Evangelical hier- 
archy’s traditional methods. But in Erfurt, the local Church from Below 
group enjoyed good relations with the hierarchy, and the two sides 
cooperated in putting on a critical exhibit about the reconstruction of 
downtown Erfurt after World War II. 

In Berlin, the Church of Zion became deeply involved in environmen- 
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tal concerns, putting together an environmental library. The library pub- 
lished the samizdat journal, Umweltbldtter, and the Church of Zion orga- 
nized the first unofficial peace march in the country in September 1987. 
On 25 November 1987, East German security police raided the library, 
confiscating copying machines and various publications and materials of 
a critical nature. Twenty-one persons were arrested, and similar actions 
were carried out in Rostok, Dresden, Jena, Weimar, Wismar, and Halle. 
The raid on the Church of Zion marked the first time that church prem- 
ises were searched in the GDR since the 1950s. Widespread protests took 
place in East Germany, including protests from Bishop Werner Leich, 
chairman of the Federation of Evangelical Churches.® 

Two months later, an official parade in honor of Rosa Luxemburg and 
Karl Liebknecht, founders of the German Communist Party, sparked 
new tensions between church and state. Some 200,000 persons taking 
part in the official parade were joined by unofficial protesters who un- 
furled a banner bearing a quotation from Luxemburg: “Freedom is al- 
ways only the freedom to think differently.” These activists were quickly 
rounded up and imprisoned, and the church loudly complained. Evi- 
dently, the party had had enough, and Bishop Leich was invited to a 
private meeting with Werner Jarowinsky, a member of the Politburo. In 
that meeting Jarowinsky allegedly told the bishop: 


Recently, the number of occurrences and events in the sphere of [the] 
Evangelical Churches has increased, which cannot be left unchal- 
lenged and in some cases exceed the limit of what can be tolerated. 
These events must be taken very seriously. They are in direct contrast 
with the form and understanding of togetherness which has proved its 
worth for a long time, respect for what is due the state, the parties, and 
the social organizations, and respect for the Church’s constitutional 
tasks and duties. It must be clear that in the Church, too, there cannot 
be any zones exempt from [the] law. We must take very seriously such 
occurrences as the provocations on the fringes of the Rosa Luxemburg 
demonstration, and the obstructionist and virulent campaigns against 
the GDR, that are connected with the Church of Zion and the subse- 
quent series of events in some Berlin churches. . . . 

Churches are organizing purely political agitprop events, and anti- 
state slogans and calls for riots and confrontation are being tolerated 
there. . . . The limit of what can be tolerated has been surpassed, the 
opposition groups have gone too far. 

We cannot allow things to continue like this. In a number of cases, 
events are organized without the knowledge of the allegedly compe- 
tent municipal church councilors, under pressure from the outside and 
from above, over which the “well-meaning” initiators no longer have 
control in the end. These are indeed signs of a disintegration of church 
structures, which, according to the wishes of people acting in the 
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background, should apparently be replaced by different structures. If 
even Church representatives openly admit that real substructures are 
forming, that there is discernible logistic control from outside and 
corresponding cooperation, this must be an occasion for reflection, for 
a reversal, for a necessary clarification, and for a change on the part of 
the responsible bodies. Attempts are being made to turn the churches 
into tribunals, lawyers’ offices, or prosecutors’ offices. At official of- 
fices, people answer the phone saying “contact office,” “Solidarity 
office,” or “coordination center.” 


Tensions developed in the relationship between the Evangelical 
Church and the state beginning in September 1986 when clergy attend- 
ing the Erfurt synod sharply criticized the regime’s policies in education 
and, once again, demanded a social service alternative to military ser- 
vice. Klaus Gysi, state secretary for church questions from October 1979 
to July 1988, finally agreed to take up these issues with appropriate 
church representatives. But he was overruled by higher authorities, and 
no meeting took place. In 1987 a state official attending one of the church 
congresses was asked about the prospects for Gorbachev-style democra- 
tization in the GDR. When the official ruled it out, he was loudly booed. 

The example set by Gorbachev in the Soviet Union was probably 
responsible in great part for encouraging church leaders in their out- 
spoken course. In early June 1988, ina document circulated at the church 
congress in Gorlitz, activist cells of the Church from Below said that 
“current events in the Soviet Union have prompted us to consider certain 
fundamental questions concerning a social and political renewal.” The 
six-page letter called for initiating action to bring about democratization 
from below. Later that same month, another regional church congress 
held in Halle saw explicit calls for the introduction of Gorbachev’s pro- 
grams of glasnost and perestroika in the GDR.® Participants in the 
congress also raised the key question of what the churches might do to 
“alleviate the glaring injustice of the division of our fatherland.”*’ Subse- 
quently, at a synodal meeting in Dessau (16—20 September 1988), Bishop 
Leich criticized what he called a two-class system developing in the GDR 
that consisted of people allowed to travel to the West and people denied 
that prerogative, and he called for a society with a “human face’”*—a 
phrase strikingly reminiscent of Czechoslovak reformer Alexander Dub- 
éek’s calls in 1968 for “socialism with a human face.” Other congresses in 
1988 took up other sensitive issues. 

The authorities responded by barring West German television crews 
from taping or filming the proceedings in Dessau and by censoring 
issues of church newspapers that sought to report on the various church 
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assemblies. This marked the first time since the early 1980s that church 
publications had been censored. All five regional church papers, as well 
as the Evangelical Church news service, were affected. On one occasion, 
the Berlin newspaper Die Kirche was banned because it attempted to 
reprint in German translation an article on religious policy in the Soviet 
Union, originally published in Moscow News.” 

On 24 June, Bishop Leich met with representatives of the State Secre- 
tariat for Church Questions to discuss these interventions. But the meet- 
ing failed to resolve anything. Subsequently, Bishop Leich made a formal 
protest to East German Prime Minister Willi Stoph. Meanwhile, two 
independent groups (a peace group and a working circle of the “Soli- 
darity Church”) likewise sent a letter of protest to state authorities. As 
the censors’ intrusions continued, Berlin Pastor Wolfram Huelsemann 
led a silent protest march of some two hundred people on 10 October; the 
march was forcibly broken up by security police on the grounds that it 
was an unregistered and hence illegal assembly.” During 1988 alone, 
the authorities censored Die Kirche fifteen times, and other Evangelical 
Church papers also were affected.”! 

As tensions grew, the GDR authorities banned an international church 
congress scheduled for East Berlin on 12 November. Sixty-five represen- 
tatives of Evangelical churches from ten European countries had planned 
to discuss peace issues and Moscow’s reform policy. Authorities said the 
meeting would put “pressure” on the church-state relationship in the 
GDR.” 


The Church and the Revolution 


Meanwhile, the formula Church in Socialism came under fire within the 
Evangelical Church itself in 1988. Writing in the West Berlin periodical, 
Kirche im Sozialismus, East German theologian Richard Schréder criti- 
cized the formula for suggesting that the church was somehow incorpo- 
rating socialism into its self-image. He suggested that “Church in the 
GDR” might be a more appropriate and politically less loaded formula.” 
But the latter also would have been politically less useful to both church 
and state. Moreover, although developed within Evangelical Church cir- 
cles, the formula was widely accepted among other Protestant churches 
as well as by the Church of John, although not by the Apostolic churches, 
the Mormons, or, of course, the Catholic Church. By March 1989 Schr6- 
der no longer was a “voice in the wilderness,” and Thuringian Bishop 
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Werner Leich, chair of the Evangelical Church Federation, called the 
concept Church in Socialism “rather worn out.” Leich had come to agree 
that the concept suggested the church was for socialism.”* On the con- 
trary, the church was becoming, ever more decisively, a leading force in 
the growing opposition to the sED regime. The church began to distance 
itself from the concept,” but the entire idea of the Church in Socialism 
would soon be overtaken by events. 

On 7 May 1989, elections were held in the GDR. Opposition groups 
sheltered by the Evangelical Church closely monitored the vote, and 
when the GDR announced the results, the opposition charged the re- 
gime with fraudulent underreporting of negative ballots. In East Berlin’s 
Prezlau Hill district alone the opposition said that some 2,659 negative 
votes had been confirmed; yet the regime had reported only 1,998 such 
ballots in all of East Berlin.” About two hundred young people demon- 
strated against the elections in front of the St. Sophia Church; GDR 
security forces roughed them up, arresting 120. Under church pressure, 
the arrestees were released. 

In the summer of 1989, Hungary opened its borders with Austria and 
announced it no longer would honor its earlier agreement to return to 
the GDR those East German citizens seeking foreign asylum. Within 
weeks, hundreds of thousands of East Germans fled to West Germany— 
most of them via Hungary and Austria, but some by scaling the walls of 
West German embassies in Warsaw and Prague. An Evangelical Church 
synod held in Eisenach in September declared that fundamental politi- 
cal and social reforms were “urgent”; in particular, it demanded the in- 
troduction of a multiparty system in the GDR.” The regime refused. 
Church officials then sent a letter to the Honecker leadership requesting 
bilateral talks on political and social reforms. The authories “took note” 
of this request but—until events forced their hand—shelved it.” 

The GDR’s fortieth anniversary celebrations on 7 October 1989 proved 
to be the final curtain on the East German experiment. The Evangelical 
Church organized peace prayers and vigils in support of reform in Ber- 
lin, Leipzig, and Dresden, to which hundreds of thousands of people 
came. The vigils ultimately brought the regime down. Honecker, secre- 
tary of the sED since 1971, was forced to resign (and ultimately fled to the 
USSR), and Egon Krenz briefly took the reins. His first day on the job, 
Krenz met privately with Bishop Leich—a clear sign of the church’s 
political power at that juncture. Later, in December, when roundtable 
talks on East Germany’s future were convened in Berlin, Bishop Forck of 
Brandenburg-Berlin was chosen to chair the discussions. 
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New elections were held in East Germany in March 1990, bringing into 
office a coalition government headed by Christian Democrat Lothar de 
Maiziere and committed to German reunification. De Maiziere viewed 
himself as a caretaker for the brief transition prior to eventual reunifica- 
tion on 3 October 1990. His cabinet included four Protestant pastors, 
among them Rainer Eppelmann (minister of defense and disarmament) 
and Markus Meckel (minister of foreign affairs). Fourteen of the four 
hundred members of the transitional parliament were pastors.” 

The transition government restored several church holy days (includ- 
ing Christmas and Easter) as state holidays, removed pressures on the 
church, and released internal documents revealing State Security’s strat- 
egies for undermining and subverting the churches, including the co- 
ercing of Evangelical pastors into cooperation.*° The reunification of 
Germany also made reunification of the divided Evangelical Church 
possible, and this process, started in September 1990, was by and large 
accomplished by February 1991.*! Thus ended the independent existence 
of the “East German Church.” 

Robert Goeckel, a seasoned American observer of the East German 
religious scene, noted, however: 


despite its ideological conflict with the sED regime, the Church is 
ironically more likely than other institutions to retain elements of its 
past experience of socialism. Little appears likely to remain of “real 
existing socialism” in much of GDR society. . . . The Wende, or transfor- 
mation, has left no segment of society unaffected, even “non-political” 
areas like sports and the music scene. Yet because the Church was less 
affected by the Leninist system, its rejection of the GDR legacy is less 
sweeping than in these other institutions. There have been few purges 
in the Church leadership and the Church’s calls for social justice stand 
in stark relief to the popular embrace [as of mid-1990] of West German- 
style capitalism. . . . Nor is the resurgence of religion after the collapse 
of the Nazi regime likely to be repeated in the post-communist regime. 
The collapse of the Leninist system in the GDR was due in no small 
part to the Evangelical-Lutheran Church. It too will fall prey to the 
greater diversity of German tradition and the pluralism of liberal de- 
mocracy. Yet, more than other institutions in the GDR, the Church is 
likely to embody elements of the past in the new Germany.* 


Conclusion 


During the era of communist rule from 1949 to 1989, the Evangelical 
Church to some extent, by virtue of its preponderant size, set the general 
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tone for church-state relations. But there were important exceptions to 
this rule. In the early postwar period, while the Evangelical Church’s re- 
lations with the state were thorny, other churches that had been banned 
under the Nazis or had suffered severe limitations felt relief at being 
able to organize anew. Moreover, whereas earlier German governments 
had favored the Evangelical Church, the sep treated all registered reli- 
gious organizations more or less equally. The result was that the smaller 
churches often took a more positive view of sED policy (a perspective 
encouraged by circumspection). 

The Schénherr-Honecker meeting of March 1978, on the other hand, 
produced positive effects for all churches. Religious life became more 
normal, communities generally found it easier to build churches, and 
the entire church-state climate improved. By contrast, the falling out 
after 1986 was specific to the Evangelical Church’s relationship with the 
state and did not affect other churches. Only the Evangelical Church’s 
publications were censored. And officials of other churches insisted 
there was no particular tension in their relations with the state during 
the GDR’s last few years. In fact, as tensions were growing between 
the Evangelical Church and the state in 1988, the Church of John sent 
an open letter to Honecker, warmly commemorating the March 1978 
meeting and noting the “positive effect of the separation between state 
and church and of equal respect to all churches and religious com- 
munities in our state.” The letter gratefully acknowledged the “expan- 
sion of the publication of church materials” and underlined acceptance 
of the principle that the church is “neither a political nor a social organi- 
zation.”® 

The churches discussed in this chapter are highly diverse; their the- 
ologies, ecclesiologies, and perspectives on politics all have differed 
considerably. Even within the Evangelical Church there have been de- 
bates—some traceable to differences between the Lutheran and Re- 
formed traditions, some associated with differences of personality or 
differences in the experiences of regional churches. But the regime itself 
generally succeeded in presenting a unified front. 

Reunification presents the churches of the former East Germany 
with a powerful challenge. Unlike churches in the western portion of 
the country, their ranks have been dramatically depleted by regime- 
sponsored secularization. Until reunification, their political role assured 
them of a continued role in society. Now shorn of that role, churches in 
the former East Germany will find it far more difficult than their sister 
churches in western Germany to maintain a visible presence. 
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Number Number Number 
of members of parishes of pastors 


Protestants 


Evangelical Church _—_ 6,435,000 (1986) 7,347 (1986) 4,161 (1986) 
(Werner Leich, 

chairman) 

Methodist Church 28,000 400 140 
(Rudiger Minor, 

Bishop of Dresden) 


Baptist Federation 20,000 222 130 
(Manfred Sult, 

president) 

Reformed Church 15,000 24 20 


(Hans-Jurgen 

Sievers, chairman) 

Old Lutheran 7,150 27 22 
Church (Johannes 

Zellmer, president) 


Evangelical- 3,200 (1983) 2 2 
Lutheran Free 

Church 

Unity of Brethren 2,600 9 25 


(Christian Muller, 
chair of the 


directorate) 

Apostolic 
New Apostolic 80,000-— 750 6,000 lay 
Church (Fritz 100,000 preachers 
Schroder, 
president) 
Apostolate of Jesus 12,000-— 130-200 1,600 lay 
Christ (Waldemar 14,000 preachers 


Rhode, presiding) 

Shepherd and Flock 7,000 150 ? 
(Gunter Hain, 

presiding) 
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Number Number Number 
of members of parishes of pastors 
Community in 5,000 60 60 
Christ Jesus 
(Lorenzianer) 
(Gottfried Borner, 
chair of the 
executive 
committee) 
Apostolate of Juda 3,000 (1981) 14 more than 40 
(Horst Glaser, 
presiding) 
Catholic-Apostolic 2,000 35 1 lower deacon 
Church (Werner 
Zander, lower 
deacon) 
Reformed Apostolic 2,000 56 70 
Church (Kurt 
Kretzschmar, 
chairman—1983) 
Other 
Jehovah’s Witnesses 25,000— illegal unknown 
30,000 
Seventh-Day 9,000 280 160 
Adventists (Lothar 
Reiche, president) 
Christian 5,000 (1981) 45 (45 40 
Community regular 
parishes; 
30 affiliate 
parishes) 
Mormons (Henry 4,700 By, 79 (22 
Burckhardt, Melchisedek 
president) priests; 57 
Aaron 


priests) 
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Number Number Number 
of members of parishes of pastors 
Church of John 3,500 40 21 
(Frieda Muller, 
superintendent) 





*Groups with 2,000 or more members as of 1988 unless otherwise noted. 


4 
Protestantism in Czechoslovakia and Poland 


Paul Bock 


The coming of communism to Czechoslovakia and Poland presented a 
great challenge to Protestant churches in both countries. In both lands, 
Protestants are a minority, much more so in Poland than in Czechoslo- 
vakia. In both, they had to struggle for their rights against the dominant 
Roman Catholic Church long before they had to struggle against commu- 
nism. In both, they suffered persecution during the Nazi era. Thus, their 
struggle for survival and influence is not new. 

There are, of course, differences in their pasts. In Czechoslovakia, 
Protestants experienced complete freedom and legal equality with Ro- 
man Catholics during the twenty years between the two wars; in Poland, 
legal equality did not come until after World War II, but in the meantime 
the Polish Protestant population had been decimated by out-migration. 

Unlike Catholics, Protestants do not havea strong international power 
such as the Vatican to back them in their conflicts with communist gov- 
ernments. However, they do have ties with fraternal churches abroad 
through world confessional bodies such as the Lutheran World Fed- 
eration and interdenominational bodies such as the World Council of 
Churches. But such ties could be both blessings and handicaps in a com- 
munist state. They gave the government a pretext to accuse the churches 
of alliance with the “capitalist” West. 

Thus, Protestants constantly were faced with the challenge of remain- 
ing true to their faith and at the same time demonstrating loyalty to 
their government. This was no easy task. Basically, they had three op- 
tions: (1) to become apolitical, focusing strictly on preaching the gospel, 
avoiding any involvement in politics; (2) to collaborate with the govern- 
ment, making favorable pronouncements and thus gaining the govern- 
ment’s favor; (3) to demonstrate their loyalty to the government in areas 
where conscience permits them to do so, but voicing criticism in other 
areas, such as violations of human rights. 
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Polish Protestants have faced an additional problem. They have had 
to prove they were loyal Poles. Since in the pre-World War II era most 
Protestants residing within Poland’s boundaries were of German na- 
tionality, even those who were Polish nationals have been viewed as 
foreigners. In the opinion of many people, to be a Pole has meant to be a 
Catholic. 

Czech and Slovak Protestants have not faced this particular problem. 
They are much more deeply rooted in the national heritage. Such histor- 
ical realities must be recognized when evaluating the positions and 
actions of Czechoslovak and Polish Protestants in their dealings with a 
communist government's power. 


The Struggle for Religious Liberty 
in Czech and Slovak Lands 


In Reformation times, all three of the provinces that make up present- 
day Czechoslovakia became predominantly Protestant. The two western 
provinces, Bohemia and Moravia, were mostly Hussite, and Slovakia in 
the east was predominantly Lutheran. The Counter-Reformation dras- 
tically changed this situation. 

After the Battle of White Mountain in 1620, Bohemians and Moravians 
had the choice of becoming Roman Catholic or leaving the country. Later 
in the century, Slovak Protestants also experienced a severe setback at 
the hands of the Habsburgs, although it was less severe than in the 
western provinces. Some Lutheran nobles exerted influence and gained 
permission for Lutheran worship in several towns. 

The Edict of Toleration, issued by Emperor Josef II of Austria in 1781, 
allowed some freedom for the Lutheran and Reformed churches. Hussi- 
tism, viewed as being too revolutionary, was not allowed.? The subse- 
quent Protestant Patent of 1861, issued by Emperor Franz Josef, granted 
more rights to Protestants. 

Prior to 1918 the Slovaks were under Hungarian rule (within the 
framework of the Ausgleich system, which divided the Habsburg Empire 
into autonomous Austrian and Hungarian sectors), and the Czechs in 
Bohemia and Moravia were under Austrian rule. The Slovaks suffered 
consistently under Magyarization. The Czechs, especially in the seven- 
teenth and eighteenth centuries, struggled against Germanization. 

After World War I, Czechs and Slovaks came together in one state. In 
the western provinces, the Lutheran and Reformed churches merged to 
form the Evangelical Church of the Czech Brethren, a body that blended 
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Hussite, Lutheran, and Reformed traditions.? In Slovakia, the Lutheran 
and Reformed churches remained separate. The Reformed Church was 
predominantly Hungarian, while the Lutheran Church in Slovakia was 
the largest of that Confession in the Slavic world. In the late nineteenth 
and early twentieth centuries other Protestant churches, including Bap- 
tists, Methodists, and Brethren, emerged in both parts of the country. 
The Unity of Brethren (Moravians), an important branch of Hussitism, 
also reemerged. 

A “free from Rome” movement accompanied the liberation from 
Habsburg rule, and many people left the Roman Catholic Church. Sev- 
eral former Roman Catholic priests who had unsuccessfully sought to 
modernize the church led a movement to form a new church known 
as the Czechoslovak Church, later renamed the Czechoslovak Hussite 
Church. It combined certain Catholic, Orthodox, and Hussite elements 
with an extremely liberal theology. By 1930, about 10 percent of the 
population was traditional Protestant, and an equal number could be 
found in the Czechoslovak Church. 

In general, the German Lutherans had organized separately from the 
Slovak Lutherans and the Evangelical Church of the Czech Brethren. 
They disappeared from the scene after World War II when Germans were 
expelled by the Czechs—a response to their role in bringing about Hit- 
ler’s occupation. In September 1938 Hitler annexed the Sudetenland 
region of Bohemia and Moravia to Germany, and in March 1939 the 
remainder of Bohemia and Moravia was annexed. Hungary then an- 
nexed the southern rim of Slovakia and Ruthenia, and what was left of 
Slovakia was reorganized as a clerico-fascist Nazi puppet state under the 
presidency of a Catholic priest, Father Josef Tiso. Wartime Slovakia thus 
collaborated with Hitler. On the other hand, Slovak Lutheran ministers 
were active in the resistance and a number were imprisoned. After the 
war, Hungary exchanged 150,000 Slovaks for 150,000 Hungarians, which 
caused a membership decline in the Reformed Church of Slovakia. 

Although Roman Catholicism is the dominant religion in Czechoslo- 
vakia, its situation, especially in the western lands, is different from that 
of neighboring Poland. Whereas the church in Poland has long been a 
champion of national culture, the Czech Roman Catholic Church was 
identified with the Counter-Reformation, with Habsburg domination, 
and with the accompanying Germanization of Czech culture. Alan Scarfe 
states that “in all of Eastern Europe, only in the Czech lands did the 
Catholic Church become divorced from a traditionally Catholic people.”* 

The religious situation in Slovakia is different. There, the Roman 
Catholic Church, like the Protestants and especially the Lutherans, was 
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strongly identified with the Slovak struggle to develop its own national 
culture against Hungarian oppression. Conservative Slovak Catholicism 
has a much stronger hold on the people than Czech Catholicism does. 
Czech Catholicism is more secular, less indigenous, less influential, 
while Slovak Catholicism is closer to Catholicism in Poland. 


Vicissitudes of Polish Protestants 


There was no period of Protestant domination in Polish history such as 
there was in Czech history. During Reformation times, there were many 
Protestants in Poland, especially among the German minority, and for a 
period in the sixteenth century Poland offered more religious liberty than 
any other country in Europe. Protestantism was strong among the nobil- 
ity and the bourgeoisie, but it did not gain a footing among the masses 
and, furthermore, was badly divided. During the Counter-Reformation, 
which was spearheaded by the Jesuits, Polish Protestantism virtually 
disappeared. Early in the eighteenth century, the erection of Protes- 
tant churches was forbidden and public Protestant worship greatly re- 
stricted. During succeeding decades, the kingdom of Poland was repeat- 
edly partitioned by its neighbors—Austria, Russia, and Prussia—until it 
disappeared entirely, not to regain statehood until 1918. In the nine- 
teenth century, however, Protestantism persisted and grew, especially in 
the Prussian section of divided Poland. Increasingly, Protestants were 
granted more rights both there and in the other two sectors. The Polish 
branch of the British and Foreign Bible Society, founded in 1816, aided 
this growth, and by 1914 about 5 percent of the population was Protes- 
tant. 

Most Polish Protestants were Lutherans. Others were Reformed, 
Moravians, Baptists, Plymouth Brethren, and Seventh-Day Adventists. 
Although the Polish language was used in some congregations, Protes- 
tantism was identified as a religion of Germans. Here is a clear difference 
from the situation in Czechoslovakia, where Protestantism has never 
been seen as a foreign element. 

During World War I, Polish Protestants, like Poland’s Catholics, suf- 
fered at the hands of both Germans and Russians. Many Germans were 
deported from Poland to Russia, many church buildings were destroyed. 
The Germans burned many churches and even whole villages. After the 
war, the Polish National Catholic Church, which had been established in 
the United States among Polish émigrés who wanted to break with 
Rome, began a mission in Poland, and by 1939 it numbered 50,000 
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adherents. Also after the 1918 Armistice, a Protestant theological faculty 
was created at the University of Warsaw. 

World War II and its aftermath brought much suffering to the Protes- 
tant minority. Many people were killed, and again many church build- 
ings were destroyed. After the war, boundaries were changed, causing 
mass population movements. The reduction in size of the largest Protes- 
tant church, the Lutheran, was drastic. 


This Church is the small Polish remnant of a largely ethnic German and 
mainly Lutheran constituency of Evangelical Christians who in 1940 
totalled about one million. In the wake of World War Two and the 
withdrawal or expulsion of the ethnic Germans, their number in 1946 
was about 270,000; by 1963, only 120,000. With a renewed egress of 
ethnic Germans during the early 1970s, by 1976 it had fallen below 
80,000. This Church thus represents vividly the effect of harsh forces 
creating a dispersed Church and the determination of its remaining 
members to be steadfast.° 


Other Protestant churches also suffered losses during and after the war. 
Some Protestants paid a price for their involvement in the resistance 
movement, where, for example, Baptists conducted underground ac- 
tivity in concentration camps and helped people whose lives were in 
danger, including Jews.° 

For the decimated Protestant churches, the main concern after 1945 
was survival. That included help for suffering people through relief work 
financed mostly by churches abroad; establishing parishes; and training 
ministers, for many pastors and priests had died in concentration camps. 
Polish Protestants joined the newly formed World Council of Churches 
and received the spiritual and material support of a worldwide Christian 
movement. 


Confrontation with Communism in Czechoslovakia 


In Czechoslovakia the immediate postwar period also was a time of 
restoration and reconstruction. There, too, churches received help from 
abroad and became members of the World Council of Churches. In the 
late forties the churches in both countries faced the new task and chal- 
lenge of working within communist systems. The Stalinist era was par- 
ticularly difficult. 

If one looks at the history of Czechoslovakia since 1945, one sees a 
conflict between advocates of a distinctly Czechoslovak social democ- 
racy, which would have drawn on the thought of Jan Hus, Tomas Masa- 
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ryk, and Karl Marx, and advocates of a strictly Marxist-Leninist-Stalinist 
model of socialism. The brief democratic period from 1945 through 1948, 
under the leadership of Eduard Bene, was a time when many people be- 
lieved that a distinctive Czechoslovak social democracy could be formed 
and that the nation might serve as a bridge between East and West. 

Then came the communist takeover in 1948, and from that point on, 
except for the Prague Spring of 1968, the Leninist-Stalinist view was 
strictly imposed. There no longer was any place for the humanistic 
democratic philosophy of Masaryk and Benes. Hus, however, continued 
to be honored and was interpreted as a forerunner of communism. 

The churches had to adapt themselves to Stalinism. The religious 
pattern imposed on the country was that previously applied for many 
years in the Soviet Union. The state placed strict controls on the church 
in an effort to abort any interference with the formation of the new 
socialist man along Leninist-Stalinist lines. A Secretariat for Religious 
Affairs was formed within the Ministry of Culture and was given the 
right to approve or disapprove many aspects of church life—appoint- 
ment of clergy, acceptance of students into theological seminaries, etc. 
In the past, clergy of most churches were paid by the government. Now 
all clergy were paid by the government, including pastors from free 
churches such as the Methodist and Baptist that had not received sup- 
port. Since the government had taken the churches’ lands as well as their 
social and educational institutions, payment to the clergy was viewed as 
a compensation. In time, it became apparent that pastors and priests 
were among the most poorly paid people in the country. 

Church publications were carefully censored; it was difficult to write 
about current events, safer to write about church history. Youth work 
was severely restricted. Church youth camps were taken over by the 
government and turned into communist youth camps. Church institu- 
tions such as homes for the aged were seized by the state. Evangelism 
or other activity outside church walls was severely restricted. Limited 
amounts of paper were available for church publications. Universities 
discriminated against Christian youth, especially children of pastors. 
Spies were present at church gatherings, and pressure was placed on 
church people to spy on each other. 

Shortly after the takeover, the government launched a strong attack 
on the Roman Catholic Church, confiscating its lands and nationalizing 
its schools. Perhaps the group that suffered most was the Greek-Rite 
Catholic Church (Uniate), which was particularly strong in eastern Slo- 
vakia adjoining the Ukraine. In 1950 it was banned and its priests and 
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parishes were forcibly united with the Orthodox Church. Many of its 
priests were incarcerated; some died in prison. 

Protestants, being a minority and not duty-bound to a foreign office 
such as the Vatican, were not viewed as so great a threat as Roman 
Catholics; yet they were equally pressured to fit into the new system and 
placed under the same controls. The Czechoslovak Hussite Church was 
perhaps the most uncritical in its support of the new government. 


Immediately after the communist takeover on February 25, 1948, Patri- 
arch Kovar had reassured President Gottwald of the Church’s support. 
About a year later, the General Synod of the Czechoslovak Church, 
meeting in Prague on February 20-22, 1949, sent this message to 
President Gottwald: “We solemnly affirm our determination to give 
full moral support to our people in their efforts for the building of the 
socialist society in this country. We condemn all reactionary tenden- 
cies, and we are determined not to let them be established within the 
organism of the Church.”” 


Reformation Protestants indicated their willingness to work for social- 
ism, but they were unwilling to blend Marxism and Christianity or to 
support dialectical materialism. Before long, Protestants too were in 
difficulty. Three Baptist ministers in Czechoslovakia were charged with 
spying for the United States, tried, and sentenced to long prison terms. 
They were accused of using World Baptist Convention funds to establish 
an espionage network.® The Salvation Army was outlawed. Two bishops 
of the Evangelical Church of the Augsburg Confession (Lutheran, Slo- 
vakia) were replaced with men who had demonstrated their loyalty to 
the government, yet the new bishops’ support of government policy did 
not prevent their local Lutheran congregations from experiencing the 
same difficulties that other churches were having. Some Lutheran pas- 
tors were imprisoned for a time. 

That all clergy were suspect in the government's eyes is evident froma 
document issued in 1949 by the secret police, indicating what to watch 
for in surveillance of pastors and priests. Among the items: Is he deeply 
involved with people or withdrawn, and if involved, with what kind of 
people—reactionaries or progressives? What interests or hobbies does 
he have? Does he take an interest in political issues? Has he ever worked 
with the Communist Party or other organizations in the National Front? 
What is his relationship to the working people, to the rich? What is his 
relationship to the USSR, to the West? What is his relationship to the 
church hierarchy—a fanatic supporter or a critic? How did he react to the 
takeover in February 1948?? 
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Stalinism in Poland 


If Protestants in Czechoslovakia were seen as less of a threat to the 
government than the Roman Catholic Church, this was even more true 
in Poland, where Protestants had dwindled to less than 1 percent of the 
population and where their churches were struggling for survival. From 
the postwar period until today, Protestant churches in Poland have 
found themselves caught between two great powers—the communist 
state and the Roman Catholic Church. 

Unlike Czechoslovakia’s government, the Polish government brought 
about a separation of church and state in its constitution of 1952.'° This 
was a boon to Protestants because, for the first time in modern history, 
they were legally on a par with Roman Catholics. Discrimination by 
Catholics was not entirely eliminated, but the change was clearly an 
advance toward equality. Unlike their Czech counterparts, Polish Protes- 
tants received no financial support from the government. This was noth- 
ing new; they had never received assistance. Also, unlike their Czech 
counterparts, Polish Protestants were able to keep their homes for the 
aged, although their hospitals were taken over by the state. 

Shortly after the war, the non-Roman Catholic churches, sensing 
a need for mutual support, drew together in an ecumenical council. 
This involved churches other than Protestants: that is, Orthodox, Pol- 
ish Catholics, and Mariavites. In 1970, non-Roman Catholics composed 
about 3 percent of the population.'! A Christian Theological Seminary 
was formed, and it, too, was ecumenical, including Protestant, Ortho- 
dox, and Old Catholic sections. 

In general, Polish Protestants did not become as involved in political 
affairs as did the dominant Roman Catholic Church. They concentrated 
on worship, evangelism, religious education, the training of ministers, 
and securing facilities. Their public statements were essentially positive 
toward the building of socialism. 

Yet, in spite of that, they did suffer in the Stalinist era. Charged with 
being agents of Western imperialism, many pastors were imprisoned. 
Those receiving money from Western churches were particularly sus- 
pect. Commenting on that difficult period, Methodist superintendent 
Adam Kuczma wrote: 


In the years 1949-1956, our Church was [subjected] to the most diffi- 
cult trial. That was the gloomiest period in the history of the Methodist 
Church in Poland. During that time we lost about 50 percent of our 
Church members as a result of various pressures. A lot of our ministers 
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resigned from work in the Church in consequence of intimidation or 
out of fear for their future survival. Some of them emigrated to the 
West, looking for better living conditions. Those who have endured 
have come out of the crisis victorious. On those remnants, the renewal 
of the Church was started.” 


The Polish government set up a Department of Church Affairs, one 
section dealing with Roman Catholics and a second with non-Roman 
Catholics. In the early years the department exercised more control than 
later, but it never was as severe toward Protestants as the comparable 
office in Czechoslovakia. From the late 1950s onward—after Wladyslaw 
Gomulka came to power—the state decreased its interference in church 
life, and the churches accordingly no longer viewed the Department of 
Church Affairs as a serious threat. 

In a study of East European Evangelicals, Walter Sawatsky makes a 
number of points that apply to the small Polish Protestant denomina- 
tions. Many of these churches are rooted in continental Pietism and 
therefore stress the need for a personal experience of rebirth, a commit- 
ment to the authority of the Bible, and a sense of urgency in seeking the 
conversion of sinners to Christ. In their view, the most important contri- 
bution they can make to society is to provide more born-again Chris- 
tians. They seek to provide a close-knit Christian community; they are 
not as concerned as the larger churches about being the nation’s culture 
bearers. They have a strong tendency to be apolitical.’ Their church 
leaders have participated in peace movements, notably the Christian 
Peace Conference, doing so partly out of loyalty to the state. They have 
not been deeply involved in the Christian-Marxist dialogue. In many 
cases, they lack the academic credentials. Their theologies are often con- 
servative and out of touch with major trends of the twentieth century. 


The Role of Josef Hromadka 


The best-known and most influential Protestant leader in Eastern Europe 
in the postwar era was Josef L. Hromadka, a theologian of the Evangeli- 
cal Church of the Czech Brethren and a member of the Central Commit- 
tee of the World Council of Churches. An outspoken Christian socialist 
and antifascist, he found it necessary to flee from the Nazis and spent the 
war years teaching at Princeton Theological Seminary in New Jersey. 
After the war, he returned home and became dean of the Jan Hus 
Theological Seminary in Prague. When the communists took over in 
Czechoslovakia, he decided to remain, viewing communism as a dy- 
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namic social force and expressing the view that Christians could work 
within a communist system. He often said that the church needed to 
express penitence for its frequent past alliances with conservative or 
reactionary forces and that it should be progressive in its social outlook. 
If itis to be persecuted, he argued, it should be for its faith and not for its 
reactionary views. He did not seek to blend Christianity and Marxism; 
their conflict in worldviews was obvious. But he felt the church would 
support the building of socialism. He saw violations of people’s rights in 
the new regime and sought to get them corrected by contacting the 
appropriate government office rather than by public denunciation. The 
government, of course, was pleased to have a leading churchman sup- 
porting socialism. 

When the World Council of Churches held its initial assembly in 
Amsterdam in 1948, the day devoted to international affairs was de- 
signed to exemplify the fact that the church transcends East-West politi- 
cal conflicts and is not identified with any social system. The speakers for 
the occasion were John Foster Dulles, an eminent Presbyterian layman, 
later to become U.S. secretary of state, and Hromadka. Hromadka spoke 
about the crisis of Western civilization. The West, he said, had won 
World War I but had lost the peace. It had not lived by its ideals but had 
sought to perpetuate its privileges. Now, he said, a world revolution was 
taking place. He viewed anticommunism as sterile and unavailing. The 
West needed to recover its own ideals and to contribute from its heritage 
to the world revolution for social justice. Hromadka distinguished be- 
tween communism and the Soviet system. He did not deny the op- 
pressiveness of the Soviet system but tried to explain it in terms of 
Russian history. He also expressed the hope that the system might 
change as Russians and other Soviet citizens drew on their own literary 
and Christian heritage. '* 

Many churchmen in the West considered Hromadka to be naive in his 
attitude toward the Soviet Union, and many church people in his own 
country thought he collaborated too much with the government. Yet the 
depth of his thought, the power of his commitment, and his evident 
sincerity evoked wide respect.'° He greatly influenced a whole genera- 
tion of theological students. He exemplified the hope that Czechoslo- 
vakia could serve as a bridge between East and West and help lay the 
foundations for a peaceful world. 

In the 1950s the government restored the Bethlehem Chapel, the place 
where more than five hundred years earlier Jan Hus had preached his 
fiery reform sermons to enthusiastic crowds, attacking the church for its 
wealth and immorality. The restoration of this building reflects the pro- 
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clivity of Czech communists to portray Hus, in some sense, as a forerun- 
ner of communism. A Czech Marxist historian, in the conclusion of a 
book on the Hussite movement, wrote: 


the Czechoslovak Socialist Republic, embodying the centuries-old 
struggle of the Czech and Slovak people for a just social order, acclaims 
the Hussite tradition. Annual celebrations are held in memory of Jan 
Hus. The Bethlehem Chapel in Prague has been restored on its original 
site and a Liberation Memorial has been erected on Vi’tkov Hill, the 
site of Zizka’s victory at Prague. The Czechoslovak people value the 
Hussite tradition not only as an inspiration for their revolutionary and 
patriotic struggle and a treasury of national culture, but also because it 
shows the importance of peaceful cooperation among the nations.'® 


It is interesting that Czech humanists (for example, Masaryk), Czech 
Protestants, and Czech communists can all draw on the Hussite tradi- 
tion. However, humanists and communists have tended to ignore or 
downplay that tradition’s religious content. 

In 1955 the Ecumenical Council of Churches in Czechoslovakia was 
formed, consisting of nearly all the non-Roman Catholic churches— 
Protestant, Orthodox, and Old Catholic. It aimed to foster cooperation 
among the country’s churches and to strengthen relations with churches 
in both East and West. It has worked closely with the World Council of 
Churches. 

In 1958 the council, together with the Comenius Theological Faculty 
in Prague and the Slovak Evangelical Theological Faculty in Bratislava, 
called a meeting that led to formation of the Christian Peace Conference. 
The conference elected Hromadka its president and chose Prague as its 
headquarters. Its office was in the same building that housed the offices 
of the Evangelical Church of the Czech Brethren. In subsequent years, it 
held a number of assemblies. The Christian Peace Conference brought 
together church leaders from Eastern Europe and other parts of the 
world to discuss theological and social issues. Approved by East Euro- 
pean governments, it gave churchmen an opportunity to have fellow- 
ship with each other under the banner of peace. One reason for its 
establishment was the conviction of some East Europeans that the World 
Council of Churches was dominated by Westerners and Western views 
and that an Eastern-oriented peace movement was needed. In addition, 
the Christian Peace Conference could be manipulated for Soviet-bloc 
peace propaganda and was therefore useful to the communists. There 
was no Official connection between this organization and the World 
Council of Churches, although there were some individuals, such as 
Hromadka, who were active in both organizations. 
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The Russian Orthodox Church's participation in the Christian Peace 
Conference helped to open the way to further ecumenical involvement. 
In 1959 the Russian Orthodox Church began to take part in the Con- 
ference of European Churches, and in 1961 it joined the World Council of 
Churches at its assembly in New Delhi.'” 

The Christian Peace Conference has been strongly criticized in the 
West for its one-sided pronouncements. Quite often it simply endorsed 
positions taken by East-bloc governments. There have been some West- 
ern participants in the conference, but they usually have taken part as 
individuals rather than as representatives of their churches. In the 1970s 
and 1980s the conference secured a greater involvement of church lead- 
ers from the Third World. 

Although the 1950s and 1960s were difficult years for the churches, 
there were some positive developments. Church membership declined, 
but the commitment of those who remained was deep. There was noth- 
ing to gain socially or politically by belonging to a church; in fact, there 
was much to lose. So a kind of sifting of the congregations occurred. 
Bible studies increased in importance, and lay people were led by clergy 
into serious theological studies. 


Christian-Marxist Dialogue 


In the 1960s a Christian-Marxist dialogue developed in several parts of 
Europe, often begun by the Roman Catholic Paulus-Gesellschaft, head- 
quartered in Munich. In Czechoslovakia the initiative came from Protes- 
tants. Hromadka was active on the Christian side, and Milan Machovec, 
a philosophy professor at Charles University, played the leading Marxist 
role. According to Hromadka, Christians could bring biblical insights to 
the dialogue, and Marxists could help Christians see the need for radical 
changes in society. Hromadka often pointed out that economic change 
alone does not change human beings and that Marxists would need to 
turn to religion to help people become fully human. He insisted that 
even in a communist system, there would continue to be greed, envy, 
and struggles for power. 

Machovec identified three conditions in Czechoslovakia that aided in 
the emergence of dialogue: (1) the Czechoslovak self-identity as a people 
bridging East and West; (2) their consciousness of having started the first 
reformation in Europe and their continuing concern for reform; and (3) 
the fact that Czechs took seriously Masaryk’s statement that “democracy 
is discussion.” 1® 
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In 1967 an international Christian-Marxist Congress took place in 
Marianske Lazné (Marienbad). It was cosponsored by the Czechoslovak 
Academy of Sciences and the Paulus-Gesellschaft. This was the only in- 
ternational Christian-Marxist congress that occurred in a socialist coun- 
try, and its theme was “Creativity and Freedom.” The presence and 
participation of 170 people from the West, predominantly theologians 
and ministers, had an electrifying effect on participants at the meeting 
and on public opinion. The congress served as a visible sign of the 
profound changes that were taking place in Czechoslovakia.” 

Christian-Marxist dialogue gained momentum during the liberal 
phase of the 1968 Prague Spring. On one occasion, some 2,000—3,000 
people convened for a public dialogue in Prague. Theologian Jan Loch- 
man, who was actively involved in the dialogue, points out in his book 
Church in a Marxist Society that seminarians in the Comenius Theological 
Seminary were intensely studying the young Marx. 


In the early fifties, our Comenius Faculty in Prague was probably the 
only place in Eastern Europe where this deep humanistic philosophy 
was dealt with—as a challenge to that Stalinist form of Marxism which 
was then the only form recognized. We did it not against the Marx- 
ists—as an ideological battle; on the contrary, we did it for them—or 
better, in our common interest of humanization of our society and as a 
presupposition for future dialogue.” 


Lochman taught in the Comenius Theological Seminary until 1968, then 
spent a year at Union Theological Seminary in New York, and was 
thereafter at the theological seminary in Basel. 


Hints of Dialogue Among Polish Protestants 


While Czech Protestants were creatively engaged in dialogue, Polish 
Protestants were feeling more secure. In 1963 the presidium of the Polish 
Ecumenical Council said that the country’s Protestants had a positive 
attitude toward the system and the changes it had effected, adding 
specifically that they had “a different assessment of possibilities of coop- 
eration between Church and State” from the Catholic Church.” 

On the twentieth anniversary of People’s Poland, Bishop Andrzej 
Wantula, head of the Lutheran Church in Poland and vice president of 
the Lutheran World Federation, praised state authorities for assuring 


peace, justice, equality. . .. Within the framework of the new system, 
People’s Poland has guaranteed religious freedom to all Churches. Our 
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country has made it possible for our Church to rise up from the terrible 
ruins and destruction of war and reorganize its religious life. More- 
over, it has given us material assistance to rebuild our churches. We 
may state, in joy and gratitude, that we now have the necessary 
conditions not only for our existence but for further development as 
well.” 


The Prague Spring 


Democratic ideals did not die in Czechoslovakia. Between the two wars, 
Czechoslovakia developed a functioning democracy. In the 1960s writers 
and artists helped focus attention on human rights and human values 
and prepared the way for the Prague Spring under the leadership of 
First Secretary Alexander Dubéek between March and August 1968. 
During this period, liberal reforms brought to fruition what many people 
had hoped for—political and civil rights under a socialist system, “social- 
ism with a human face.” Under Dubéek, freedom of the press, freedom 
of speech, and freedom of religion were restored. For Josef Hromadka 
and others it was the fulfillment of a dream and vindication of the belief 
that communism could be influenced from within. A new vitality swept 
the churches. In Slovakia there was a gathering of Lutheran pastors, 
including those who had been in prison. It was a time of joy, but also a 
time of questioning the policies of church leaders in the previous era. 
Some people felt that church leaders had been too ready to cooperate 
with the regime, even to the point of collaboration. 

During the Prague Spring, Christian-Marxist dialogue flourished, a 
huge gathering in Prague took place, and church leaders and members 
supported Dubéek’s efforts at democratization, seeing it as a unique 
renewal within the socialist movement. The enthusiasm of the times was 
reflected in the Third Assembly of the Christian Peace Conference, held 
in Prague in April 1968. 

Late in the Prague Spring, Erika Kadlecova, a sociologist, was ap- 
pointed director of the Secretariat for Religious Affairs. She took a some- 
what pluralistic view of society and was relatively open-minded in mat- 
ters of church and religion. She had served as a key leader in the dialogue 
at Marienbad. 

The Warsaw Pact invasion of Czechoslovakia in August 1968 not only 
ended the experiment with a more open form of socialism, but ter- 
minated Christian-Marxist dialogue. Machovec and others lost their 
positions at the university. Many Protestant pastors, especially in the 
Evangelical Church of the Czech Brethren, had been active Dubtek 
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supporters, and in time a number of them lost their state licenses to 
preach and were forced to do manual labor. 

After the Warsaw Pact invasion, Jaroslav Ondra, the Czech general 
secretary of the Christian Peace Conference, was removed from office 
under Soviet pressure, and Hromadka himself resigned from the con- 
ference. He wrote a letter to the Soviet government protesting the inva- 
sion: “My deepest feeling is of disillusionment, sorrow, and shame,” he 
wrote. “In my lifetime, there has been no greater tragedy than this 
event. . . . The bond of friendship between Czechoslovakia and the 
Soviet Union has been destroyed. . . . The moral weight of socialism and 
communism has been shattered for a long time to come.” 

After this letter became known, many members of the Evangelical 
Church of the Czech Brethren breathed more easily. They saw that 
Hromadka was capable of criticizing the Soviets, and their trust in him, 
shaken at times by some of his actions, was now stronger than before.” 

At the time of the Prague Spring, the Slovak desire for greater auton- 
omy came to the fore, and steps taken in that direction were completed in 
the “normalization” period when a federation of the Czech and Slovak 
states came into being. After the invasion, the Czech leadership of the 
Christian Peace Conference was replaced with Russian and Hungarian 
leaders, and the conference followed the Soviet line more closely than 
before. A number of European and American churchmen protested and 
withdrew. For a time, the Evangelical Church of the Czech Brethren did 
not participate, even though offices of the two bodies were in the same 
building. At this point, the Slovak Evangelicals (Lutherans) came into 
prominence in the conference. Their leader, Bishop Jan Michalko, had 
been consistently uncritical of whatever government was in power. Fol- 
lowing Hromadka’s death in December 1969, Michalko prepared a eu- 
logy. He expressed appreciation for what Hromadka had done but crit- 
icized him for his weakness in resigning. He attributed Hromadka’s 
action to his illness. Many people from Czechoslovakia and abroad 
attended the funeral, while Russian Orthodox Church dignitaries were 
noticeably absent. 


Normalization in Czechoslovakia 


The Prague Spring showed that twenty years of Leninist-Stalinist indoc- 
trination had not been sufficiently effective. Thus, during the normaliza- 
tion period a far more thorough effort was made to develop “the socialist 
man” and to indoctrinate him with atheist thought. The campaign to 
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spread atheism and reduce the influence of religion was manifested in 
varied efforts. There was a campaign to reduce the number of children 
signed up for religious instruction in the schools or enrolled in catechism 
classes, and the enrollment process was made more difficult and the 
penalties for doing so were increased. Another form of atheist indoc- 
trination included the regular distribution of questionnaires to school 
pupils. One questionnaire’s introduction said that some people, despite 
scientific education, still had illusions about life after death and about the 
existence of supernatural beings. Among the questions the pupils were 
asked were: 
Did the school instruction through the building 


of a scientific worldview give you enough insight and help in the battle 
against religion, against its burdensomeness? 


In case you are religious, do you know that 


your religious affiliation will be a great hindrance to you in the realiza- 
tion of your future vocation?” 


Church leaders continued to make clear their loyalty to the govern- 
ment and to testify to their willingness to “build socialism.” This was 
especially true of the Slovak Lutherans. Professors at the Lutheran semi- 
nary made a number of public addresses, eulogizing the Russian revolu- 
tion and the new path it offered mankind. In 1975 Michalko gave an 
interview at a meeting of the Christian Peace Conference held in Buda- 
pest in which he claimed that the laws affecting the church had not 
changed and that the churches could still engage in significant Christian 
activity without breaking the law. His church, he said, had developed a 
Theology of the Diaconate that focused on serving people in their situa- 
tion, that is, in a socialist society.*° This was similar to what Hungarian 
Lutherans were teaching. It appeared to be a modified version of the 
Lutheran concept of the Two Kingdoms—the view that the Kingdom of 
God relates to the individual Christian and the church, but not to society; 
political and economic laws are sovereign in the societal realm. It fol- 
lowed that socialism might be the appropriate form for society and that it 
is the state’s business to say how society should be administered. The 
church’s task, then, was to produce loyal, hard-working citizens. 

After the invasion, when Kadlecova was removed from her post as 
secretary for religious affairs, Karel Hriiza took over the position and 
expressed his philosophy in an article published in the Czech press: 


socialist man, active and conscious creator of the new society, must be 
freed from prejudices and obscurantism. To these belongs religion, 
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which for centuries has been identified with social oppression. . . . 
Therefore, it is important to carry on a program of atheistic propa- 
ganda and education, the purpose of which is to free the believers from 
spiritual oppression and to deepen in them the consciousness of their 
own power, ability, and understanding. . . . During the whole period 
of the building of socialist society, we will engage in a battle for the 
conscience of man, so that he may become an active creator of his 
future. In this realm, there is and always will be an unbridgeable 
difference between the ideology of communism and the ideology of 
the Churches and of religion. This battle we will patiently fight, and we 
will do all that is necessary so that in the course of building socialism, 
atheism will be established in the conscience of each Czechoslovak 
citizen.”” 


By the mid-1970s, normalization had presumably taken place. Life 
looked “normal” in Czechoslovakia, and the economy was reasonably 
healthy. People seemed to be satisfied; consumer goods were in good 
supply. But writer Vaclav Havel warned in 1975 that the system encour- 
aged feelings of hopelessness and apathy, killing the spirit and provok- 
ing a spiritual and moral crisis.” 

Apathy also afflicted the churches, as evinced by an appeal issued by 
the Rev. Jakub Trojan, a minister who lost his preaching license in the 
early 1970s. He originally got into trouble for conducting the funeral 
ceremony for Jan Palach, the university student who immolated himself 
in 1969 to protest public acquiescence in “normalization” and who imme- 
diately became an important symbol of resistance. Trojan was accused of 
having influenced the student to set himself on fire. In his appeal, Trojan 
accused church people of taking one of two unsatisfactory paths. Either 
they adapted uncritically to society or they withdrew from public activity 
and assumed a ghetto mentality. 


For the time being, the situation looks unsatisfactory, because the 
official Christianity in our country has chosen either the path of cheap 
adaptability, whereby it only exacerbated the sickness of socialism 
without being able to prevent harsh antagonism toward itself on the 
part of the system, or denied solidarity to its atheistic surroundings 
and proclaimed its faith so to say “defiantly,” i.e., conscious of its 
sectarian differentiation and superiority. In my opinion, both represent 
a blocked path which aggravated the crisis of the Christian commu- 
nities as well as of the whole society.” 


Trojan belonged to a group of young pastors in the Evangelical Church 
of the Czech Brethren known as the “New Orientation” group. Its stated 
purpose was to draw lessons from the theology of Hromadka, Karl Barth, 
and Dietrich Bonh6ffer and, responding to the biblical message and the 
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guidance of the Holy Spirit, to develop a social interpretation of the gos- 
pel for society and the world. In the late 1960s and early 1970s the group 
stimulated the church synod to speak out against injustices, but later the 
synod became more compliant and failed to respond to its requests. 

It seems that this group, although following Hromadka, was going 
one step further. While Hromadka had indicated that the church had to 
demonstrate its social progressiveness before it could be in a position to 
criticize the failings of socialist society, this group felt the church had 
demonstrated that concern and the time had come to be critical. In this 
respect, it was taking an approach more akin to the Evangelical churches 
in East Germany, less like that of the Reformed Church in Hungary, and 
certainly quite different from the Christian Peace Conference’s approach. 


Protestants and Charter 77 


That some of the spirit of the Prague Spring continued to live after 1968 
became evident a decade later when the dissident group known as Char- 
ter 77 appeared. It circulated a document calling for the government's 
observance of the guarantees to human rights provided in the Czecho- 
slovak constitution and recognized in the final act of the Helsinki Agree- 
ment. The document bore 241 signatures. Later, other people signed, 
bringing the total of signatories to more than a thousand. Among them 
were several ex-communists and several Catholic and Protestant clergy- 
men. The Protestants were from the New Orientation group. Few sign- 
ers were from Slovakia, reflecting the Czech-Slovak bifurcation. Czechs 
desired democratization; Slovaks sought some form of autonomy. 

The original charter pointed out many violations of human rights in 
Czechoslovakia. Regarding religious liberty, the document stated: 


Freedom of thought, conscience, and religious conviction, emphat- 
ically guaranteed by Article 18 of the International Covenant on Civil 
and Political Rights, is systematically curtailed by despotic arbitrari- 
ness, by restrictions imposed on the activities of clergymen who are 
under constant threat of revocation or loss of the state permission to 
perform their function, by reprisals affecting the livelihood and other 
aspects of life of those persons who express their religious convic- 
tions by word or deed, by suppression of religious instruction in [the] 
schools, etc.*° 


The Czechoslovak government placed great pressure on church leaders 
to disown the charter and its signers, and, to a large extent, the church 
leaders compiled. Some denounced the charter; others simply stated that 
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they had had nothing to do with it and were reaffirming their loyalty to 
the state. Some church leaders were forced to rewrite their statements 
several times to make them acceptable to the authorities, while others 
defended their capitulation by saying their churches would have been 
closed if they had refused to disown the charter. 

The government punished the declaration’s signatories. Those clergy 
who had not already lost their preaching licenses lost them now. By 1978, 
at least 162 signatories had been dismissed from their posts, another 
thirty were in exile, and twenty were tried and sentenced for alleged 
offenses against the state. 

In spite of the persecution, Charter 77 proceeded to prepare addi- 
tional documents giving further details of human rights violations. Doc- 
ument no. 9 dealt with religious freedom. It pointed out, among many 
criticisms, discrimination in employment against religious people, re- 
strictions on the importing of religious literature, denial of religious 
education, interference with and prevention of religious retreats and 
conferences, and interference with admission to theological schools. 
The document began with a quotation from Jan Comenius, the great 
seventeenth-century Czech educator and churchman: “May everything 
flow freely. Let there be no violence anywhere.” The essential philoso- 
phy of the document is stated in this paragraph: 


Freedom of conviction, freedom of thought, freedom of conscience 
and freedom of religion, together with other freedoms and human 
rights, must become an object of interest and respect not only because 
they represent certain citizens’ privileges (for instance, freedom of 
religion); as a matter of fact, without them the whole society cannot 
become a genuine human community. Therefore, neither the people 
nor the state have the right to restrain any expressions of freedom of 
thought, conviction and conscience. On the contrary, their task and 
obligation are to contribute as much as they can to liberate man to the 
fullest extent, so that he might develop as a free being, use his freedom 
in creative endeavors of his choice, and participate actively in the 
political activity of the country, in the administration of his state and in 
the economic and cultural development of his society.*! 


Several clergy who signed this document issued an open letter ex- 
plaining their reasons for doing so. Also, in 1977 a document signed by 
thirty-one members of the Evangelical Church of the Czech Brethren was 
presented to the government. It called attention to violations of religious 
liberty and listed specific cases of infringement of civil rights. The intro- 
duction stated flatly that atheism as the government's official philosophy 
was being administratively forced on the people and that churches were 
simply tolerated communities, designed to be reduced and eventually 
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liquidated. Ten types of violations of religious liberty were listed: (1) 
Reduction of congregational activity. Permission for church activities had 
to be obtained at the State Office for Religious Affairs and was often 
denied. (2) Reduction of ecumenical activity. Seldom were churches 
allowed to do anything together. (3) State permission for the discharge of 
pastoral work. The names were given out of pastors whose preaching 
licenses had been revoked, of seminary graduates to whom preaching 
licenses had not been issued, and of prospective theological students 
whose right to study had been canceled. It noted eight hundred theologi- 
cal students in Czechoslovakia in 1969, but only four hundred in 1977. 
(4) Harassment of pastors in active service. They were visited by secret 
police, constantly watched, pressured to give information, and their 
contacts with foreigners restricted. (5) Restrictions and pressures in re- 
ligious education. In 1969 there were 10,700 Czech Brethren children in 
religious education in the schools; in 1977 there were only 576. (6) Dis- 
crimination in occupations. Christians were discriminated against in in- 
dustry, the civil service, and public education. (7) Opportunities for edu- 
cation. Children from Christian homes were often denied entrance into 
universities and high schools. (8) The New Orientation. This informal 
pastors’ group for the study of theological and ethical questions was be- 
ing persecuted. (9) Restrictions of church publication activity. Church 
publications were censored, financially restricted, and hampered in 
many ways. (10) Lack of freedom at assemblies and synods. These meet- 
ings were constantly watched, and government pressure was brought to 
bear on them to take action against various dissident groups within the 
church. At the end, the document listed the cases of discrimination 
against Protestants.* 

One violation of religious liberty was quickly illustrated. Pressure was 
brought to bear on church leaders to discipline signers of the document 
and on the theological seminary to point out the error of their ways. The 
seminary did make a vague disclaimer, which angered the signers as well 
as many theological students and other church people. Church leaders 
were caught between government and dissenters. Like the endorsers of 
Charter 77, the thirty-one signatories of this document suffered discrimi- 
nation, hostility, and loss of jobs. 

The types of discrimination listed in the Brethren Church’s petition 
existed in other churches as well. In 1973, for instance, more than 500 of 
3,500 Catholic priests lacked state-issued licenses to serve in their par- 
ishes and had to find other employment—for example, as unskilled 
manual workers. In this way, some 1,600 Catholic parishes were left 
without priests.* 
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One of the charter signatories, the Rev. Milo Rejchert, a pastor of the 
Evangelical Church of the Czech Brethren who had been deprived since 
1972 of permission to exercise his pastoral duties, wrote an angry letter to 
the theological faculty criticizing it and the church synod for “disown- 
ing” those who signed the charter and related documents. He charged 
the faculty with being more interested in making peace with the state 
than with remaining true to their Reformation heritage. He further ac- 
cused the faculty with being untrue to the beliefs taught to students, 
beliefs that inspired the charter signatories to take their action. Similarly, 
a group of twenty-two members of the Evangelical Church of the Breth- 
ren wrote to the Christian Peace Conference asking it to express concern 
for the eleven church people who were in prison. The letter gave the 
basic facts in the case. Rejchert then wrote a letter to Hungarian Bishop 
Kardly Toth, the conference’s secretary general, accusing the conference 
of turning a blind eye to instances of gross injustice in Czechoslovakia.™ 

Church publications continued to serve the churches. In 1988 there 
were twenty-seven of them compared with 151 in 1948, and they had to 
carry on their work under strict censorship. Yet, while censorship of 
journals was severe, greater freedom was allowed for the publication of 
Bibles and hymnbooks. 

A highly significant development in publications took place in the 
1970s. Both Czech and Slovak Protestants produced new versions of the 
Bible, and the Czech version, prepared by an ecumenical committee, was 
being published and distributed also by the Roman Catholic Church in 
Czechoslovakia. The United Bible Society’s world report noted that the 
most dramatic increase was in Czechoslovakia, where distribution rose 
from 21,000 Bibles in 1979 to 131,000 in 1980. This resulted from new 
versions being completed.*° New hymnbooks also were prepared in both 
parts of the country with the financial help of Western churches. 


Polish Protestants and Solidarity 


In Poland in the 1970s there were signs of growth in some of the 
churches—the Baptist Church in particular. A highlight for the Baptists 
was the visit of the Rev. Billy Graham in 1978, the first trip to Poland 
by a major Western evangelist. Roman Catholic churches cooperated. 
The visit enhanced ecumenical cooperation and gave Polish Protestants 
some unaccustomed public recognition.*° 

In the early 1980s Poland experienced the rise of the Solidarity trade 
union movement, which was seeking to do for Poland some of the things 
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the Prague Spring had sought to accomplish in Czechoslovakia. While 
standing for the right of free labor unions, Solidarity also pressed for a 
number of social reforms and human rights. At first, Protestants gave 
Solidarity their full support; later, they were more withdrawn as they 
saw the movement's close identification with Roman Catholicism. 

According to the leader of the Polish Ecumenical Council, Andrzej 
Wojtowicz, Protestants felt that Roman Catholics were using the weak- 
ness of the Communist Party to gain certain rights for the church— 
access to radio and permission to build new buildings—with little con- 
cern for the rights of Protestant and Orthodox churches. Therefore, even 
while approving what it was doing, non-Catholic denominations kept 
some distance from the movement since they were not interested in 
seeing a further Catholicization of Polish society.*” 

Between the end of World War II and the 1980s, conflicts arose be- 
tween Roman Catholics and Lutherans over church buildings in the 
area taken from Germany and given to Poland. Most Germans moving 
westward were Protestants, while virtually all of the people moving in 
were Roman Catholics. The government gave many unused Protestant 
churches to Roman Catholics. Conflicts arose in various circumstances, 
one of them an instance in which a growing Lutheran congregation 
wanted to reclaim some of the confiscated churches. Most conflicts were 
resolved by 1990, but some bitterness remained.* 

In 1981 martial law was declared. The great dialogue initiated by 
Solidarity was stopped. Although martial law was lifted in 1983, new 
government regulations brought the opposition under tighter control. 
Polish society remained in deep tension. Efforts were made to establish a 
new concordat between the government and the Catholic Church— 
efforts that culminated in establishing diplomatic relations between the 
Vatican and the Polish state in July 1989. As deliberations about a 
concordat with the Roman Catholic Church unfolded, Protestants ex- 
pressed concern whether such an agreement would have a negative 
effect on their rights and interests. 

In 1982, Polish Protestants obtained access to the media. Baptists were 
the first to broadcast. A schedule was worked out that allowed broad- 
casts on alternating Sunday afternoons to member denominations of the 
Polish Ecumenical Council.* 

Although Jehovah’s Witnesses were illegal in Poland, their activities 
were tolerated. In 1983 they were allowed to hold forty-one public meet- 
ings attended by some nine thousand people. Passports were issued to 
five thousand Jehovah's Witnesses for travel to Austria for a religious 
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congress.*! Witnesses were imprisoned for failure to perform military 
service; offers of alternative service were made to them, but these were 
not accepted.” 

The work of the churches in Poland was greatly aided by the services 
of the Polish Bible Society. In 1975 a new translation of the Bible was 
published in Catholic and Protestant editions. By the end of 1980 more 
than 130,000 copies of the new Protestant edition had been printed. The 
Polish Bible Society also printed Bibles for export. In 1986, 50,000 cop- 
ies of the New Testament with colored illustrations were printed for 
churches in Czechoslovakia. Bibles also were sent to French-speaking 
parts of Africa. In 1985 and 1986 some 1.8 million copies of the Bible, the 
New Testament, or the Psalms were published.” 

Polish Protestant churches have had many exchanges with and con- 
siderable financial support from Protestant churches in West Germany. 
Beginning in the 1970s, these contacts have contributed toward recon- 
ciliation between Germans and Poles. Polish Protestants also exchanged 
visits with Russian Orthodox churches and deepened relationships with 
church leaders in the Soviet Union. 

Cooperation between the Ecumenical Council and the Roman Cath- 
olic Church increased in the late 1980s. A mixed commission met reg- 
ularly to discuss matters of mutual concern. When Pope John Paul II 
visited Poland in 1987, he met with the representatives of the council and 
told them: “The cooperation between the Roman Catholic Church and 
the Polish Ecumenical Council has already been developing for many 
years. The experience and attainments up until today encourage us to 
continue the dialogue in spite of the difficulties, which we ought to 
overcome on the way to fuller fellowship.”“ 

For the most part, Protestant services have been held in Polish. Yet 
Protestants continued to be viewed by many Poles as foreigners. A 
visitor to Poland in 1984 reported: 


According to the national mind-set, Lutherans who claim to be Poles 
are actually “Germans,” Baptists and Methodists who claim the same 
are considered “Americans.” The Orthodox—and the Marxists—are 
branded as “Russians.” The Marxist-Leninist state and the Protestant 
Churches therefore end up having strong common goals: both of them 
combat the Catholic episcopate’s attempt to portray Poland as a mono- 
lithic Catholic nation. Both Protestants and Marxists fear the increasing 
power of the Catholic Church. The communist state has therefore al- 
ways attempted to elevate the significance of the Protestant Churches 
at the expense of the Catholic majority. . . . Most of the Protestant 
Churches never received any legal status prior to 1947. As a result, it is 
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not uncommon for the Protestants of Eastern Europe to claim that they 
fare better under communist rule than was ever the case under a 
Catholic or Orthodox regime.* 


Witold Benedyktowicz, a Polish theologian, discussed the dilemma of 
Polish Protestantism in a speech delivered at the European Conference 
of Evangelical Churches on Confessional Affairs, which met in Wisla- 
Jawarnik, Poland, 23-27 April 1987. He pointed out that Polish Protes- 
tants faced “two giants’—Catholicism and the Marxist state—and went 
on to say that Protestants cannot simply be absorbed by Catholicism; 
neither should they be uncritically submissive to the state.* 


Continued Pressure in Czechoslovakia 


Although the 1980s were some years from the Prague Spring, the Czech- 
oslovak government did not relax strictures instituted during the nor- 
malization period. In 1982, Charter 77 issued document No. 22, which 
returned to the subject of religious freedom, especially criticizing the 
administration of religious affairs. According to the document, countless 
regulations undermined religious liberty, and the religious affairs officers 
were free to arbitrarily interpret what religious freedom was and was 
not. Normally, an avowed atheist has the best chance of getting the 
religious affairs position, while a church member has the poorest chance. 
Many state regulations concerning religion were not even published,” 
and people were punished for disobeying rules they knew nothing 
about. For example, a group of eight laypersons gathered in someone’s 
weekend cabin to read the Bible and pray; they were arrested for having 
a religious meeting without a permit. Many other examples were given. 
Allin all, the document concluded, the administration of religious affairs 
was chaotic, bureaucratic, and arbitrary.** 

According to Keston College, the authoritative British center for the 
study of religion in the communist world, half of the Charter 77 mem- 
bers were practicing Catholics and Protestants. Thirteen were Catholic 
priests, and fifteen Protestant pastors. Their presence gave the move- 
ment influence, moral responsibility, and greater credibility among be- 
lievers.*? The ministers who signed the charter were in a minority, and 
they usually were not supported by their own churches. Furthermore, 
they all lived in the western provinces. Czechs were much more in- 
volved than Slovaks. 

In the early 1980s Pentecostals, some of whose members had experi- 
enced trials and imprisonment, were given legal recognition.°° However, 
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some Adventists were placed in psychiatric confinement and diagnosed 
as suffering from “paranoia religiosa adventistika.”°! Some Slovak Lu- 
theran ministers were charged with smuggling Bibles, others with dis- 
tributing illegal literature, and still others with conducting unofficial 
Bible and song meetings. A Baptist minister lost his license because he 
was too active in evangelistic work. A Czech Brethren minister lost his 
preaching permit because he held a summer Bible school outside his 
church building. 

The worst charges were made against the illegal Jehovah’s Witnesses, 
who were being jailed for refusing army service. The Minister of the 
Interior Jaromir Obzina said of the Witnesses: 


This sect is the most anti-communist, anti-progressive, and anti- 
scientific Church denomination we have, and that despite the Wit- 
nesses’ [claims] that they are totally apolitical. . . . It is precisely 
because they refuse to support any government that they do not 
acknowledge our state symbols, refuse to take oaths, to take part in 
elections or the voluntary brigades of socialist work. Their passivity 
has only one aim, which is the disintegration of the mobilization of the 
masses and the defense-readiness of the country.” 


It is generally known that church participation has declined since 
1948. This, of course, was true in both Eastern and Western Europe. A 
number of the churches suffered from shortages of pastors, which could 
be attributed to government quotas set for theological seminaries, to the 
loss of preaching licenses by a number of pastors, and to the unattrac- 
tiveness of the profession to young people. The ministry was very poorly 
paid, and it was a profession that easily could bring someone into conflict 
with state and society. 

Still, some signs of increased interest in religion were noticeable 
in Czechoslovakia in the 1980s. Erika Kadlecova, the sociologist who 
served as commissioner for religious affairs during the Dubéek era, gave 
some of the reasons for this increase. In an article published outside the 
country, she stated that a greater world interest in religion was partly due 
to a disenchantment with science, with secular societies, and with the 
promises of social reformers.** She then commented on the Czech situa- 
tion. There, she found much hopelessness and apathy. Disillusionment 
was greater because hopes were so high. People lived under a system 
where they were forced to pretend that they believed pronouncements 
that obviously contradicted all reason and daily experience. Religion had 
been suppressed, but those remnants that survived were gaining new 
respect. Churches had become religious diasporas. This transition was 
difficult for the Catholic Church, which was accustomed to being the 
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state church. It was no novelty for Protestants, for whom the diaspora 
was familiar. 


New Laws in Poland 


In Poland in the late 1980s, the declining power of communism and the 
increasing democratization resulted in changes in church-state relations. 
In May 1989 the Sejm (parliament) passed a law entitled “Concerning the 
State’s Attitude toward the Catholic Church in the Polish People’s Re- 
public,” which gave a legal status to the Roman Catholic Church. The 
church had had no legal status since 1934, when the government had 
abrogated the existing concordat. The other main Christian denomina- 
tions, however, had received legal recognition shortly after World War II. 
In deliberations leading to enactment of the new law, representatives of 
the Catholic Church and the Polish Ecumenical Council took part. The 
law restored many liberties to the Roman Catholic Church, without 
giving it a de jure privileged position.** Two months later, the govern- 
ment signed a new concordat with the Vatican. 

Also in May 1989 the Sejm passed the Law Guaranteeing Freedom of 
Conscience and Belief. Members of the Polish Ecumenical Council were 
consulted in connection with this law, which defined all citizens’ duties 
and rights that follow from the constitutional principles of freedom of 
conscience and creed, separation of church and state, and equality of 
all denominations. The rights were spelled out in some detail. For in- 
stance, there was a provision for supplementary service if military ser- 
vice contradicted someone’s religious convictions or professed moral 
principles.°° 

Speaking for the Polish Ecumenical Council about this law, Bishop 
Wiktor Wysoczanski of the Old Catholic Church stated: “the act will 
constitute an important legal and political document for all Churches and 
religious organizations in Poland, including those which were discrimi- 
nated against in the inter-war period. The act would place the legal 
situation of all Churches and religious organizations in Poland on an 
equal footing for the first time in the country’s history.”% 

Although the bishop’s statement represented the views of nearly all 
of the council members, one church leader, Lutheran Bishop Janusz 
Narzynski, disagreed. In his report to the Lutheran synod, he asserted 
that favoritism was still being shown to the Roman Catholic Church. 
This was reflected, he said, in the procedures adopted in devising the 
laws. Several years of preparation took place before the law regarding 
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the status of the Roman Catholic Church was adopted, but only a short 
time was spent preparing the law on freedom of conscience. Protestants 
were not always fully informed about the law pertaining to Catholics. As 
he saw it, such procedures “create an impression of true division of 
believers in Poland into a privileged majority and a tolerated minority, in 
accordance with the anachronistic principle, ‘first among equals.’”™* 

Yet another relevant law was passed in May 1989, this one providing 
social security for clergy of all denominations. Thus, the last exception to 
social security coverage disappeared.” 

In October 1989 Poland’s Council of Ministers officially dissolved the 
Office for Religious Affairs. The office was felt to be unnecessary in light 
of the laws passed in May, which regulated the situation of the churches. 
The remaining task and duties of the office were taken over by the 
minister in charge of the Office of the Council of Ministers. That made 
Jacek Ambrozials the first noncommunist dealing with religious matters. 
Keston College commented: “this should ensure that for the first time in 
the post-war history of Poland, religious matters will be dealt with on an 
administrative rather than an ideological basis.” 

In May 1990 the Roman Catholic Church called for religious instruc- 
tion to be introduced in public schools. The laws passed the previous 
year allowed for religious schools, for religious instruction in churches, 
and for cooperation of schools with churches regarding scheduling, but 
they did not include religious instruction in public schools. This new 
demand caused deep concern among non-Catholics. “They fear that 
non-Catholic children may face discrimination and that already cool 
ecumenical relations could be worsened. They would prefer religious 
instruction to continue to take place on church premises, as has been the 
case since 1961,” the Keston College report stated.°! It was apparent that 
Protestants felt nervous in their new situation, that of being a religious 
minority in a democratic Catholic society. 


Reform and Revolution in Czechoslovakia 


In the late 1980s changes were taking place in the countries touching 
Czechoslovakia—Poland, the Soviet Union, Hungary—but the Czecho- 
slovak government remained rigidly communist. However, some signs 
of change were visible, as was obvious from various petitions signed by 
large numbers of citizens and by several large demonstrations. Also, the 
government began to prepare a new constitution. At this point, some 
Protestant leaders engaged in conversations with government officials 
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and made proposals for constitutional changes, particularly in the area of 
greater religious liberty. 

The Baptists offered proposals that advocated equal rights for all 
church bodies, an end to discrimination in state schools against children 
of religious families, alternatives to military service, and an end to capital 
punishment. They expressed the desire for stricter abortion laws, free- 
dom to broadcast religious programs, and the right of Christians to 
become teachers. 

The Evangelical Church of the Czech Brethren called for freedom of 
religious expression, the right to enter any occupation, the right of 
churches to engage in social welfare work, the opportunity for alter- 
native service for conscientious objectors, the abolishment of capital 
punishment, and a cultural policy not based on ideology. Besides making 
these proposals for the new constitution, the same church also recom- 
mended work on revision of the penal code. It called on the legislative 
committee to eliminate laws pertaining to state supervision of churches 
and for the addition of laws protecting people whose freedom of con- 
science was denied and who were frequently punished more than once 
for the same offense (such as refusal to serve in the armed forces). 

While these discussions were under way, dramatic changes took place 
in neighboring East Germany, culminating in the tearing down of the 
Berlin Wall. Those events were soon followed by a change in Czechoslo- 
vakia—the “Velvet Revolution,” which erupted on 17 November 1989. 
The synod of the Evangelical Church of the Czech Brethren was meeting 
in Prague at the time of the student demonstrations that led to the 
government's downfall. On hearing eyewitness reports by students of 
police brutality against the demonstrators, the synod sent a telegram to 
the prime minister, protesting the violence and demanding that he use 
his influence to resolve the situation by nonviolent means and order the 
release of those arrested. The synodal senior, Josef Hromadka, a distant 
relative of the late theologian of that name, made a number of unsuccess- 
ful efforts to talk directly with high government officials, but he had to 
communicate the synod’s wishes in writing. The synod also issued a 
statement calling for equality before the law, for the right of assembly, the 
right to freedom of expression, the need to use nonviolent means, and 
the need to release prisoners of conscience.™ 

Speaking in his capacity as chair of the Ecumenical Council of 
Churches, Hromadka addressed one of the huge demonstrations in 
Wenceslas Square, turning particularly to young people. He appealed to 
them to recover values that had been missing in society—love, truth, 
compassion, faithfulness, sacrifice.© Partly as a result of his activity in 
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the Velvet Revolution, Hromadka was offered a position in the new 
postcommunist government as deputy prime minister with responsibil- 
ity for education, culture, and religious affairs. After consulting with 
other senior church officials, he accepted the position, took a leave of 
absence from his church, and served until the next governmental elec- 
tion the following July. One of his first acts was to persuade the govern- 
ment to issue a proclamation that all state organs must abide by the 
obligations of Czechoslovakia’s international agreements, even though 
they were not yet incorporated into law. Among the documents to which 
he referred was the Helsinki Accord, as implemented in the Vienna 
Concluding Document. 

In January 1990 the Czech National Council Presidium abolished the 
Secretariat for Church Affairs. Its task was turned over to the Ministry 
of Culture until a new church law could be promulgated. With the 
invalidation of communist legislation, all pastors and priests who had 
lost their sacerdotal licenses were free to serve their churches once 
again, political control of seminary enrollment came to an end, and 
clergy were once again allowed to visit prisons and hospitals. Symbolic 
of all these changes was the fact that church bells, silent for forty-one 
years, could ring once more. The new Section for Church Affairs, replac- 
ing the old secretariat, had quite different duties, according to Karel 
Hais, its administrator: 


The main mission of the new office is to mediate relations between the 
state and the Churches, to help in the legal settling of property issues, 
to provide—if and where appropriate—financial services for the ac- 
tivity of the Churches, to attend to it that believers’ rights are respected 
during the performance of their military service, to promote foreign 
contact, and the like.” 


Regular religious broadcasts by various church bodies began in Febru- 
ary 1990. A religious editorial board with representatives from different 
religious groups was established to plan and coordinate broadcasts. 


Continued State Financial Support for Churches 


In January 1990, parliament, after discussion with church leaders, pre- 
pared a bill pertaining to financial provisions for the churches. According 
to the bill, the state would continue to pay salaries of clergy of the 
country’s twenty recognized denominations. However, as Hromadka 
pointed out to parliament, financial support would no longer mean state 
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control. The appointment of clergy would be purely an internal church 
affair. 

There has been much discussion among Protestants regarding the 
separation of church and state. In general, the feeling prevailed that state 
financial support was still needed, but that it should be handled as it had 
been in the precommunist era, that is, without state control. Funds 
should be given to church headquarters with no strings attached, and 
church headquarters should directly pay the clergy. 

One result of the Velvet Revolution was a change of leadership in 
some churches. One writer put it this way: “In the Churches too, dra- 
matic situations have been occurring, since numerous compromised 
persons are trying to preserve their privileged positions of power at any 
cost, while some other persons are attempting to acquire positions of 
power. This, however, is a natural phenomenon accompanying any 
profound social change.””° In Slovakia, Jan Michalko, general bishop of 
the Evangelical Church of the Augsburg Confession (Lutheran), known 
for his rather uncritical support of the communist government, resigned. 
A group within the church had been campaigning for reforms and for 
resignation of the old leadership.”! 

Students in the theological seminaries were active in bringing about 
changes in the faculties. In the Jan Hus Theological Faculty (Czechoslo- 
vak Hussite Church), Zdenék Ku¢éera became the new dean, while in the 
Comenius Theological Faculty (Evangelical Church of the Czech Breth- 
ren), the position went to Jakub Trojan, a signer of Charter 77. Students 
in the Lutheran faculty in Bratislava made demands on the church for 
greater freedom and greater openness in dialogue. Both the Hus faculty 
and the Comenius faculty were incorporated for the first time into the 
prestigious Charles University, and the Roman Catholic faculty was 
reincorporated into it. 

An indication of the new freedom was the return of the Salvation 
Army, which had been banned since the end of the 1940s. The Nether- 
lands branch of the Army was given permission to reestablish the group 
in Czechoslovakia.” 

Prior to his visit to Czechoslovakia, Pope John Paul II received a letter 
of welcome from the Ecumenical Council, indicating that prayers were 
being offered for God’s guidance to him during his visit and inviting him 
to take part in an ecumenical service. However, the pope did not accept 
the invitation.”* In March 1990 the working committee of the Christian 
Peace Conference met in Prague and engaged in some soul-searching. 
This organization, which in the past had strongly tied Christianity to 
socialism, decided to continue to work for social justice without being 
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bound to a socialist social order. It admitted that at times it had compro- 
mised itself, had made mistakes, had collapsed under pressure, and that 
it needed to repent and to rethink its role within the newer and freer 
conditions.” 


Conclusion 


In both Poland and Czechoslovakia, Protestants are a minority, but in 
Poland much more so. There, they make up 1 percent of the population; 
in Czechoslovakia, by contrast, Protestants constitute about 10 percent 
of the population. The Czech Protestant minority is much more indige- 
nous than the Polish, being heirs to the Hussite tradition. Polish Protes- 
tants, in contrast, are often viewed as somehow “foreign.” 

Under communism, Polish Protestants suffered in the Stalinist era 
along with everyone else, but since that time they have experienced little 
direct persecution. They are too few to be a danger to the state and also 
too few to noticeably influence society. In the postwar years they strug- 
gled for survival, having been reduced from 3 percent to 1 percent by the 
war and its aftermath. To a large extent, they have been apolitical, due to 
a Pietist heritage, to numbers, and to satisfaction with the equal status 
they have achieved for the first time in modern history. In Poland, church 
and state were separated after World War II. 

Protestants have cooperated well with other non-Catholics, namely 
Orthodox and Old Catholics, especially in the theological seminary 
and the Ecumenical Council. Relations with Roman Catholics have im- 
proved. During the communist era, Protestants were concerned about 
being overrun by either or both of the two giants—the Roman Catholic 
Church and the communist state. In the postcommunist era, they con- 
tinue to fear the power of the Catholic Church. 

In Czechoslovakia, the communist state supported the churches fi- 
nancially. Control and supervision of the churches were much tighter 
there than in communist Poland. Communists found it difficult to view 
churches as constructive agents in building socialism. Persecution of the 
churches increased after 1968 because during the Prague Spring church 
leaders had manifested their support for a democratic socialism. 

The larger Protestant denominations developed different approaches 
in their dealings with the state. Both the Czechoslovak Hussite Church 
and the Slovak Evangelical Church of the Augsburg Confession (Lu- 
theran) showed more signs of uncritical loyalty to the state than did the 
Evangelical Church of the Czech Brethren, especially a group within that 
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church which exhibited a critical loyalty akin to that of the East German 
Protestants. Some members of the group were involved in Charter 77. As 
a result, the Brethren Church suffered more than others. For example, a 
greater number of its ministers lost their preaching licenses. The smaller 
churches tended to be apolitical, much like the Polish churches. 

The Christian Peace Conference, headquartered in Prague, strongly 
supported the governmental policies of the East bloc. That was the price 
it paid for the privilege of having meetings with East European Chris- 
tians, Third World church leaders, and, to some extent, First World 
church people. Since the conference essentially identified Christianity 
with socialism, its reason for being came into question after the East 
European social changes. It has been undergoing self-examination to 
determine what future course to follow. 

While church participation has declined since World War II, the de- 
crease is not noticeably worse than in Western Europe where even with 
complete religious liberty, a similar decline has taken place. Despite 
restrictions on the churches in Czechoslovakia, Protestants continued to 
carry on their worship, religious education, theological education, pub- 
lication of Bibles, hymnbooks and journals, and other aspects of church 
life. 

The postcommunist era has opened up new opportunities for all 
churches. One sign is the increased enrollment of theological students. 
Roman Catholics may benefit more from the new situation than Protes- 
tants since the Catholic Church suffered more under the communist re- 
gime, gaining admiration for its resistance. There are no clear indications 
that ecumenical cooperation will increase under the new conditions. In 
fact, cooperation may decline as the threat of a “common enemy” fades. 
The new government leadership has supported the churches and spir- 
itual values in general. The churches, for their part, have been engaged 
in self-examination to see what they have learned through their experi- 
ence under communism. 

The challenge to the churches in the new situation of freedom was 
discussed by the Rev. Josef Hromadka, then a pastor in Prague, in an 
address given in early 1990 in the United States. While rejoicing in the 
end of the “Babylonian Captivity,” he felt that people should not suc- 
cumb to euphoria in view of the great tasks ahead. He said that the 
churches, now working ina pluralistic society, need to make their contri- 
bution without becoming attached to any political power. Operating ina 
secular society, churches must work out a new model for pastoral care. 
He concluded: 
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The Gospel—good news for the human being—is the only one 
which opens human eyes, so that the human being may see the way to 
salvation and hope. Our church in its witness to our country does not 
hold in contempt any struggles of the world, that is of our renewed 
society, for a new order and form. We only want to bring into those 
struggles the desire for a more profound righteousness, for a more 
genuine beauty of life, for a closer mutual service, through which the 
human being will consider her/his neighbor more dignified than her/ 
himself.” 


FACT SHEET* 


Number Number Number 
of members ofchurches _ of pastors 


Czechoslovakia (1988) 


Czechoslovak Hussite 500,000 343 296 
Church (Bishop Vratislav 

Stépanek) 

Slovak Evangelical 369,000 380 350 


Church of the Augsburg 

Confession (Bishop Pavel 

Uhorskai) 

Evangelical Church 230,000 272 268 
of the Czech 

Brethren (Moderator 

Pavel Smetana) 


Reformed Church in 100,000 300 150 
Slovakia (Bishop 

Eugen Mikol) 

Silesian Evangelical 48,000 41 21 


Church of the Augsburg 
Confession (Bishop 


Vladislav Kiedron) 

Church of the Brethren 6,000 35 31 
(Jaroslav Kubovy) 

Moravian Church—Unity 6,000 7 16 


of Brethren (Rudolf 
Borsky, chairman) 


106 Paul Bock 
Number Number Number 
of members  ofchurches of pastors 
United Methodist 5,200 19 19 
(Josef Cervenak, 
superintendent) 
Baptist Union 4,000 28 27 
(Vlastimil Pospi8il) 
Seventh-Day Adventists 8,000 173 15 
Unitarian Church 2,000 ? ? 
Czech Apostolic Church 2,000 (registered 25 January 
(Rudolf Bubik) 1989) 
Poland (1988) 
Lutheran Church of 70,000 305 99 
the Augsburg 
Confession (Bishop 
Janusz Narzynski) 
United Evangelical 10,000 222 180 
Church** (Eduard 
Czaejko) 
Methodist Church 8,000 49 29 
(Edward Puslecki) 
Baptist Church 7,000 54 24 
(Konstanty Wiezowski) 
Seventh-Day Adventists 7,910 174 60 
Reformed Church 4,000 8 7 
(Zdzislaw Tranda, 
bishop) 





*Groups of 2,000 or more members. 

“In June 1989 the United Evangelical Church split into four parts: the 
Church of Congregations of Christ, the Church of Christians of the Evangeli- 
cal Faith, the Pentecostal Church, and the Church of Evangelical Christians. 
The Polish Ecumenical Council said that the dissolution was caused by 
“problems connected with growing difficulties within individual groups, 
and tendencies towards becoming independent,” mostly among the Pen- 
tecostals. See Keston News Service, no. 328 (22 June 1989): 15. 


5 
Protestantism in Hungary: 
The Communist Era 


Joseph Pungur 


The Protestant churches in Hungary with their 2.5 million members 
represent one of the largest groups of churches of the Reformation 
tradition in Central Europe. Out of 10 million Hungarians, some 2 mil- 
lion belong to the Calvinist Reformed Church, some 400,000 to the 
Evangelical-Lutheran Church, and about 100,000 to the Free Churches. 
The Roman Catholic Church is the largest Christian denomination in 
Hungary with some 5 million members. Both the Reformed and the 
Evangelical churches have a checkered history, with glorious and tragic 
periods, progress and recessions, orthodoxy and revivals. There was a 
triumphant beginning in the sixteenth century. After the Turkish con- 
quest (associated with the Battle of Mohacs, 1526), the country was 
divided into three parts and the population was extremely receptive to 
the ideas of the Reformation, 90 percent of the people joining Protestant 
churches. In the sixteenth and seventeenth centuries the Protestant 
churches became the national churches of Hungary by providing spir- 
itual leadership to those living under Turkish or Habsburg domination or 
to those living in Transylvania, an independent principality in the east- 
ern region. The Protestant churches were guardians of the nation’s iden- 
tity, the preservers and promoters of national language and culture. 
They preached the gospel in the national language, organized scattered 
groups of people, and encouraged them by providing ethical principles 
as well as hope for the future. On a national level, these churches orga- 
nized the first network of schools available to everyone. They printed 
and published large numbers of books, among them the Hungarian 
translation of the Bible (1590), hymnbooks, prayer books, theological 
treatises, and textbooks. And Protestant churches were the most out- 
spoken advocates of Hungary’s political and cultural independence from 
threatening powers such as Turkey and Austria. Hungarians considered 
the Protestant churches—particularly the Calvinist church—as their 
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own. To be a good Hungarian meant to be a Protestant, particularly a 
Calvinist. People felt that the church protected them, helped them, and 
guided them, and they in turn supported and protected the Protestant 
churches, sometimes with great sacrifices. 

Then came a period of vigorous Counter-Reformation led by the kings 
of the ruling Habsburg dynasty. Hundreds of Protestant churches were 
confiscated and handed over to the Roman Catholic Church, and thou- 
sands of Protestants were forcibly re-Catholicized, Protestant pastors 
were dismissed and persecuted. The peak of the wave of Counter-Refor- 
mation came during the so-called “Decade of Mourning” (1671-81). In 
1673-74, all Protestant pastors were summoned to a special court and 
accused of high treason. They were tortured, and eighty-nine of them 
were condemned to galley slavery. Two years later, M. De Ruyter, a 
Dutch admiral, freed the surviving twenty-six at Naples. 

A long and bitter struggle for religious freedom for the Protestant 
churches ensued, culminating in a series of reform national assemblies 
during the first half of the nineteenth century. Finally, the National 
Assembly of 1848-49 passed legislation guaranteeing freedom of re- 
ligious faith and granting the Protestant churches full equality. A repres- 
sive period reoccurred after the defeat of the independent republic in 
1849; this period actually ended with the Ausgleich of 1867. 

The Treaty of Trianon in 1920 painfully dismembered the country and 
its churches. The so-called “Christian Course” between the two world 
wars was favorable to the Protestant churches, while the postwar de- 
cades brought tension, trial, and restriction under various communist 
regimes—with a ray of hope in 1956. In the following decades, the 
Protestant churches became collaborators of the communist state. Dur- 
ing the 1980s, however, they had a greater chance for freedom under a 
troubled communist-socialist government. 


Protestantism Between 1867 and 1918 


In 1867 an agreement was struck between the Austrian monarch and the 
Hungarian nation that paved the way for political, economic, and cul- 
tural development of Hungary in the framework of the Dual Monarchy. 
With this agreement, political conditions were provided for develop- 
ment of the Protestant churches and for the birth and limited life of the 
small Free Churches. 

It also was the time of a new organizational framework for the Protes- 
tant churches. The Reformed Church achieved three important things at 
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the general synod of Debrecen in 1881. First, where the organizing pat- 
tern of the church districts had been diverse, the synod created a unified 
structure of the entire church. Second, it gave a new role to the general 
convent of the church, upgrading it from an office of information to the 
church’s executive body. This office was provided with limited power to 
represent the church and act during periods between the general syn- 
ods, which were held according to particular needs of the church. Third, 
the general convent set up a so-called “domestic” —a general fund for 
the entire church’s use.' For these actions, the synod of 1881 can be 
regarded as the beginning of the modern Reformed Church in Hungary.* 

The Evangelical Lutheran Church held a general synod in 1891 and 
accepted a constitution similar to the Reformed Church's. The tiny Uni- 
tarian Church also followed the example of these churches and intro- 
duced a new constitution.* 

Toward the end of the nineteenth century a revivalist movement 
spread among the Protestant churches. The Scot Mission and the Ger- 
man-speaking Reformed Congregation in Budapest were instrumental 
in bringing it about. Alexander Neil Sommerville led a crusade of evan- 
gelization in 1887-88. This evangelist, who belonged to the Church 
of Scotland, visited thirty-seven churches and sometimes preached to 
crowds of 8,o00—10,000. John Mott, the leader of the Christian World 
Student Federation, paid several visits to Hungary and helped organize 
the Christian Student Federation in 1904.4 Other important movements, 
such as the Home Mission Evangelization, Sunday schools, Bible study 
groups, the yMCA, and the Bethania Fellowship, were begun. Institu- 
tional charities multiplied; homes for handicapped children, orphan- 
ages, and hospitals were established. The Philadelphia Diaconess Train- 
ing Institution and the Zsuzsanna Lorantfi Association, among others, 
were organized during this period. Aladar Szabo and Aladar Szilassy 
and their circle were particularly active and successful with the Home 
Mission.° Another important event of these years was the formation of a 
handful of smaller Protestant groups—the so-called Free Churches. 

The beginning of the Baptist Church in Hungary goes back to the mid- 
nineteenth century. Janos Rottmayer (d. 1901) was a young carpenter 
who, while working in Hamburg, was the first Hungarian to join the 
German Baptist Church. He was sent back to Budapest to start a Baptist 
mission. The first Baptist congregation was established at Obuda in 1873. 
Police harassment occurred because the Baptists were not an accepted 
religion of the state; to pursue such acceptance they formulated a stan- 
dard of faith, the so-called Ocsa Confession. Eventually, in 1906, they 
were granted permission for religious activity.° 


110 Joseph Pungur 


The formation of the Nazarene sect also took place during this period. 
Its full name was the Christ-Believer Nazarene Congregation. In the 
United States this community is called the Apostolic Christian Church; in 
Switzerland it is known as Evangelisch Taufgesinnten. Heinrich S. Froh- 
lich, who lived in the first half of the nineteenth century and was a 
minister in Thurgau, Switzerland, founded the sect. He preached strict 
ethics and Anabaptist doctrine. This teaching was brought to Hungary 
by Janos Denkel and Janos Kropacsek in 1839. They baptized Lajos 
Hencsey, a blacksmith, who wrote a summary of the Nazarenes’ doc- 
trines. He is regarded as the founder of Hungarian Nazarenism. The 
sect’s first congregation was organized at Pacsér in 1848 and met with 
many difficulties from state authorities because its members refused 
military service. Their situation eased by 1894.” 

The Seventh-Day Adventist Mission was begun in Hungary on 22 
May 1895. On that date, Janos Rottmayer and his wife—both Baptist 
pioneers—converted to Adventism. The Rev. Jézsef Szalay, a Reformed 
minister, translated into Hungarian Elaine G. White’s book, A Road to 
Jesus, which was a tremendous help to the Adventists’ work. Because of 
their initial success, European Adventist leaders sent a minister, John F. 
Huenergardt, to Hungary to head the missionary work, which he suc- 
cessfully pursued. In 1890 he was able to send Istvan Kelemen to the 
seminary of Friedensau, Germany. Kelemen became the first ordained 
Hungarian Adventist minister. Because of the church’s rapid growth, the 
Austro-Hungarian-Balkan Mission, of which the Hungarian union was a 
part, was organized in 1902. In July 1912 the Danube Union was formed 
at Budapest. The Adventists experienced many forms of religious intol- 
erance. For example, minors were forbidden to attend services, which 
were held under police surveillance; sermons had to be submitted to 
authorities; and, at times, all religious activities were banned.® 

Methodism also established itself in Hungary in the first years of the 
twentieth century. The first congregation was organized in 1900. Otto 
Melle, the Methodists’ first pastor, was called by the congregation from 
Dresden in 1905. Although he worked successfully, Methodists in Hun- 
gary remained a tiny minority. 


Protestantism Between Two World Wars 


At the outbreak of World War I, the historical Protestant churches sup- 
ported the war policy and war efforts, but gradually turned toward op- 
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position. In October 1917 the Association of Reformed Ministers (ORLE) 
launched a peace initiative by means of the Association of the Swiss 
Reformed Ministers.’ 

Out of the chaos of war’s end, a communist regime emerged in 
Hungary. After 133 controversial days in power the communists re- 
signed, giving way to the formation of a government under Miklés 
Horthy, who remained head of state for the next twenty-five years. 

On 4 June 1920 Hungary had to sign a harsh peace treaty at the Grand 
Trianon Palace in Versailles. The treaty partitioned historical Hungary, 
with two-thirds of its territory ceded to neighboring countries. Sixty per- 
cent of its population was submitted to foreign rulers—without plebi- 
scite. Romania was awarded Transylvania, together with 2.5 million 
ethnic Hungarians. The southern part of the country, Bacska-Banat, was 
ceded to Yugoslavia with another half million. The Northern Highland 
with 1.5 million Hungarian ethnics became a part of newly formed 
Czechoslovakia. Croatia had dreamed of independence, but became part 
of Yugoslavia. 

With the Treaty of Trianon, the Hungarian Reformed Church lost 
1,012 churches out of 2,073. Of 2,621,329 church members in Hungary, 
only 1,632,852 remained. The Hungarian Evangelical-Lutheran Church 
lost 484 out of 770 churches and 485,219 of 1,340,143 members. The 
Unitarian Church lost 111 of 115 congregations, and the smaller Protes- 
tant churches lost 9,000 members from a total of 17,000.'° The Treaty of 
Trianon was always regarded by Hungarians as a national catastrophe. 

The treaty set the tone for secular and church politics in Hungary for 
the next twenty-five years. The Christian Course can be characterized as 
nationalist—revisionist with a Christian coating—and the churches, pri- 
marily the Roman Catholic Church, had a leading role in it. The ruling 
political ideology was “Christian nationalism,” a type of neonationalism. 
The right-wing parties blamed the leftists and the Jews for losing the war 
and for postwar hardships. The Roman Catholics went so far as to blame 
the Protestants by saying that their liberalism opened the way to revolu- 
tion, socialism, and communism in 1919."' Anti-Semitic feeling became 
dominant, leading to passage of two anti-Jewish acts in the late 1930s 
that paved the way for persecution and deportation of Jews during the 
final years of World War II. Bishop Laszl6 Ravasz of the Reformed 
Church and Lutheran Bishop Sandor Raffay, members of the legislature’s 
upper chamber, protested the Jewish persecution. Bishop Ravasz in a 
letter to Roman Catholic Archbishop Jusztinian Serédi suggested com- 
mon action in this matter, but the leading Catholic clergy rejected the 
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proposal. Albert Bereczky, Reformed minister in Budapest, and his co- 
workers did an outstanding job of saving many Jews, as did many 
Protestant ministers. 

Because of Roman Catholic hegemony, the Protestant churches, espe- 
cially the smaller ones, found themselves at a disadvantage. At the 
beginning of World War II, permission for church activity was with- 
drawn from the Baptists, the Seventh-Day Adventists, and the Naza- 
renes. The Reformed Church and the Lutheran Church continued to 
have a cordial relationship, despite a neoconfessionalist trend among the 
Lutherans. In fact, the so-called Agreement of Nagygeresd, struck as 
early as 1883 and confirmed in 1914, regulated co-celebration and inter- 
communion between the two churches, including ways in which they 
could help each other in the diaspora. Good relations made the progress 
of ecumenism possible among Protestant churches. There were unity 
movements among youth organizations such as the Ymca and spc. The 
Unity Movement of the Hungarian Youth was set up on 25 June 1943. 
That body, the Committee of Church Aid organized in the same year, 
and other smaller churches constituted the kernel of Hungary’s ecumeni- 
cal movement in 1943.” 

The Reformed Church grew steadily following World War I. For exam- 
ple, within twenty years in the Danubian district alone, 2 new presby- 
teries were founded, and 56 new churches, 75 schools, 71 manses, 41 
teachers’ homes, and 85 church halls were erected. In the suburbs of 
Budapest in 1921, there were only 8 congregations in 4 church buildings. 
In 1941 there were 22 congregations with 20 churches, 7 of them recently 
constructed.'? The diaconial work of the church was enriched. The orga- 
nization Alliance of Love had 6 homes for aged people, 14 orphanages, 2 
homes for handicapped children, and 1 home for the destitute. 

Three theological trends dominated the Reformed Church during 
these years. First, the so-called General Christians, with Janos Victor 
as leader, emphasized the importance of evangelization and spiritual 
awakening. This movement reflected Anglo-Saxon theological influ- 
ence. Second, there was the Historical Calvinism movement, led by Jeno 
Sebestyén. This trend was inspired by the Dutch Reformed theologian 
Abraham Kuyper. With the advent of the German neo-Reformation 
theology, Barthianism, the third trend, made itself known during the 
1930s. Its main representatives, such men as Sandor Tavaszy, Barna 
Nagy, Istvan Tordék, Sandor Czeglédy, Jr., and later Bishop Tibor Bartha, 
were professors at the theological academies." 

The Lutheran Church also held a general synod between 1934 and 
1937. It accepted a new statement of faith collected in the Book of Con- 
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cord and a new set of canon laws. Emphasis was placed on the role of 
sessions. The leading theological trend of this time among Lutherans 
was confessionalism—the rediscovery of the values in Lutheran stan- 
dards of faith. 


Protestant Churches at the End of the War 
and in the Early Postwar Period 


By 1943 it had become clear that the Axis powers were losing the war. 
Thus, the question of Hungary’s future came to the forefront in the 
thinking of the intelligentsia. Between 23 and 30 August 1943, a series of 
conferences were held at Balatonszarsz6, a lakeside resort, organized by 
the Reformed student organization Soli Deo Gloria Alliance. Here, under 
the spiritual guidance of Protestant ministers, some democratic writers, 
scientists, and antifascist politicians discussed the future. Many partici- 
pants were to play a leading role in postwar Hungary.'° 

Fighting on the Eastern Front approached Hungary’s border by the 
beginning of 1944. On 19 March the German army unexpectedly oc- 
cupied Hungary to secure a hinterland. With this move, persecution of 
leaders and members of leftist political parties, deportation of Jews, and 
a demand for more severe sacrifices to the war effort began. These 
measures intensified after 15 October 1944 when Regent Miklés Horthy’s 
attempt to pull Hungary out of war failed, and Ferenc Szalasi, leader of 
the ultranationalist Arrow Cross Party, formed the government; once 
again Hungary’s fate was tied to a crumbling Germany. 

By Christmas 1944 the siege of Budapest began, ultimately ending 
on 13 February 1945. The war was over for Hungary on 4 April 1945. 
Fierce fighting and deprivation had scoured Hungarian territory for six 
months. 

The fighting soldiers of the Red Army usually were helpful to the civil- 
ians. But the occupation contingents inflicted much pain. They confis- 
cated animals, foodstocks and valuables. The menfolk and even women 
were taken for forced labor to the Soviet Union—most of whom were 
never seen again. There was large-scale raping of women.'° Walking on 
the streets in the darkness of the evening was risky because of hold-ups. 

It was significant that at this stage, except for a few atrocities, no harm 
usually came to the clergy and churches. A Lutheran minister from 
Budapest wrote to his bishop: “General Tseanisov told us that the ex- 
pressed wish and strict order of Generalissimo Stalin is that the Red 
Army should not hinder Church life in the countries occupied during the 
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war [and] let the priests wear their clerical robes that they should not 
suffer any harm because each Russian soldier knows that it is not allowed 
even to touch a clergyman.”!” Red Army personnel together with com- 
munist workers’ brigades helped restore church buildings damaged dur- 
ing the war. Out of 1,265 Reformed churches, 417 were ruined during the 
fighting.'® Stalin’s benevolent attitude toward the clergy and churches 
was politically calculated. The war was still going on, and he was unsure 
of the Western powers’ intentions after it ended. Moreover, he wanted to 
establish communist rule in all Eastern European countries, and to this 
end he needed the people’s sympathy. Stalin evidently was convinced 
that the time soon would arrive for a communist showdown with the 
churches. 

On 21 December 1944, a Provisional National Assembly was held at 
Debrecen. The assembly’s first meeting was at the oratorium chapel of 
the Reformed College, the same place where Hungary’s independence 
was declared and the Habsburg dynasty dethroned in 1849. The govern- 
ment of Premier Béla Miklos made radical changes, annulling all agree- 
ments with Germany including the Vienna Treaties, and acknowledging 
the country’s borders as they had been on 31 December 1937. The gov- 
ernment signed an armistice in Moscow on 20 January 1945 and declared 
war against Germany. Among other acts of the provisional government 
was a radical agrarian reform enacted on 15 March 1945, which affected 
35 percent of the country’s land. As a result, 660,000 improvished agrar- 
ian workers received modest amounts of farmland, and 350,000 families 
obtained free house lots.'? The agrarian reform affected the churches as 
well. In 1935 the churches had owned more than 1.3 million acres; 86 
percent of those holdings belonged to the Roman Catholic Church.” 
Most of these church lands were confiscated by the state, and only 18 
percent of the original estates remained in the hands of the churches. 
With this act, the churches lost a significant source of revenue to finance 
their activities, including schools.! 

A democratic election was held in Hungary on 7 November 1945. 
Besides the Communist Party, slates were put forward by the Social 
Democrats, the Peasant Party, the Smallholders’ Party, and two smaller 
parties. The communists expected a breakthrough, but ended up with 
only 17 percent of the vote. The winner was the Smallholders’ Party, 
which captured 57 percent of the ballots. It seemed that a truly demo- 
cratic future was on the country’s horizon. Hungary was declared a 
republic on 1 February 1946, with Zoltan Tildy as its first president and 
Ferenc Nagy as prime minister. Both men were from the Smallholders’ 
Party. Tildy had been a Reformed minister before his gradual involve- 
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ment in politics. His secretary was Janos Péter, a Reformed minister, later 
bishop and foreign minister and finally vice president of parliament. The 
new government was invited for talks with Stalin. Tildy’s audience with 
Stalin lasted only ten minutes, while the dictator spent some thirty 
minutes with Péter. 

Despite the absolute electoral majority of the Smallholders’ Party, the 
Communist Party managed to get three government portfolios, one of 
them the powerful post of minister of home affairs, which the commu- 
nists easily obtained because of the Red Army’s presence. With this key 
ministry in their hands and the Red Army behind them, the communists 
were in an excellent position to make a new bid for supreme power. Their 
opportunity arrived in 1947. Shortly thereafter, Hungary signed the Paris 
Peace Treaties. This was actually a copy of the Trianon Treaty with a 
slight difference—now the Soviet Union was rewarded with Carpathian 
Ukraine (Rusinsko), a former part of historical Hungary. With this land, 
the Soviet Union had direct access to Hungary—and to the West— 
through the strategic Carpathian Mountains. 

Despite all these calamities, a promising revivalist movement was 
unfolding in the Protestant churches in the postwar years. The Roman 
Catholic Church, under the leadership of Prince Primate Jozsef Cardinal 
Mindszenty, vehemently opposed nationalization of church lands. Many 
members and leaders of the Protestant churches felt the same way. As 
early as 27 May 1945, leaders of the Reformed and Lutheran churches 
sent amemorandum to the provisional government, to which they made 
known their claims, and warned: “On the basis of the resolutions of the 
Conference of Crimea [Yalta] the mandate of the Provisional Govern- 
ment is not to make radical changes but only to call together a National 
Assembly democratically elected.””* Bishop Laszl6 Ravasz, president of 
the general synod of the Reformed Church and the church’s most out- 
standing preacher in the twentieth century, declared in his New Year's 
address of 1946: “Let it be emphasized that in this part of the world, only 
the Reformed Church may stand with a clear conscience, because every- 
body else kept silent, only the Church spoke up.””? Andor Lazar, chief 
curator of the Reformed Church’s Danubian district, said on 26 April 
1946: “We are expecting from our rulers that they too should accept the 
ideas of forgiveness, grace and mercy. Let the state listen to the good 
advice of the Churches.”™4 Bishop Ravasz openly called on the Reformed 
Church for a Western orientation: “In the great question of East and West 
our predestination tells us what we should do here and now. With all our 
spiritual contacts we belong to the West, but because of our situation, we 
are charged with an Eastern mission. Our mission to the East can only be 
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achieved provided that our relationship with the West is undisturbed 
and complete.”* 

There were sharp voices from the Lutheran churches as well. The 
Association of Evangelical-Lutheran Ministers suggested setting up an 
interdenominational committee for “defense against anti-Church and 
anti-religious tendencies.””° The Lutheran Alliance created a Committee 
for the Defense of the Church. Baron Albert Radvanszky, general inspec- 
tor of the Lutheran Church, aired controversial views at the general 
synod of 1947: “There is no reason for repentance in our Church with 
regard to the Jewish question as there is no reason for us to have peni- 
tence for the sin of others.””” Amidst these political struggles, the moral 
standard of the people fell dramatically. A country town newspaper 
wrote in 1947: “After sunset it is not advisable to walk alone either in the 
capital city or in the countryside. There is corruption and embezzlement 
everywhere. Syphilis and free love chase our children into premature 
death.” 

In the meantime, antireligious and atheist propaganda had grown 
considerably. Its prime targets were Cardinal Mindszenty and the Ro- 
man Catholic Church. The attack of the communists grew and in it the 
MADISz—the Hungarian Democratic Youth Federation—played an in- 
strumental role. For example, King S. Istvan, the founder of Hungary, 
was denounced as a “criminal blinded by incense.” In the Roman Cath- 
olic diocese of Veszprém, out of 304 churches 172 were ransacked.” 

In the summer of 1947 a political crisis broke out. Premier Ferenc Nagy 
of the Smallholders’ Party was accused of partaking in an anti-state plot. 
He was in Switzerland at the time and did not return to Hungary but 
emigrated to the United States. In this situation the Communist Party 
demanded new elections, which were held on 31 August 1947. It was 
rigged by the communists. Despite this, they could only muster less than 
a quarter of the votes. But the communists were in coalition with other 
parties, and the coalition captured 61 percent of the total votes. Matyas 
Rakosi, the communist party leader, as the leader of the coalition, be- 
came the “legal” ruler of the country; Hungary fell under communist 
mile: 


Communist Takeover and the Protestant Churches 
(1948-1956) 


Communist historians call 1948 “The Year of Spin,” and they are right. In 
that year, the Communist Party submitted Hungary to communist dic- 
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tatorship. Non-leftist political parties were dissolved, as were religious 
organizations. Banks were nationalized. The Social Democratic Party 
was cajoled into merging with the Communist Party, from which the 
Hungarian Workers Party emerged. 

On 16 June 1948, church schools were nationalized. The Roman Cath- 
olic Church suffered the greatest loss, but nationalization was extremely 
painful to the Protestant churches as well. They had made great sacri- 
fices from the time of the Reformation, maintained and expanded a 
network of schools on various levels, and some of their colleges had 
earned a high reputation. The Roman Catholic Church was allowed to 
retain eight high schools apart from their seminaries. The Reformed 
Church retained four high schools and four seminaries; in 1952, three 
remaining high schools and two seminaries were nationalized, finally 
leaving only one school and two seminaries. The Lutheran Church lost 
all of its high schools and retained only one seminary. By nationalizing 
church schools and appropriating them for the state, the Communist 
Party wanted to undercut the social roots of the churches and educate the 
younger generation without religion’s influence. The party’s goal was to 
educate according to its materialistic-atheistic ideals to create a “socialist 
man and woman,” and by doing so secure communism’s future. 

Soon after nationalization of the church schools, the communists 
pressed for an “agreement” with the churches. The party was well aware 
that church leaders would not cooperate. Consequently, suitable church 
leaders who were ready to sign an agreement had to be found. With the 
eventual conclusion of this agreement, a covert interference in the life of 
the churches began and continued for many years. 

The Reformed Church stood first on the communist agenda because 
the conditions for such an agreement were more favorable to it than to 
any other churches. It was obvious that Bishop Ravasz would not sign an 
agreement with the state that would curtail the church’s work, and the 
proposed agreement had exactly that aim. Consequently, Ravasz had 
to go. According to one version, Matyas Rakosi summoned him and 
bluntly told him to retire. Ravasz had two options: either leave the 
country and settle in Switzerland, or remain in the countryside. He 
chose the latter. According to another version, Rakosi sent Janos Péter, 
who was trained in the Reformed ministry and at that time secretary to 
the state president Zoltan Tildy, with a message that contained the same 
plan.*! Ravasz resigned in April 1948. 

Albert Bereczky (1893-1966) was elected as his successor. Bereczky 
seemed the most suitable person to lead the Reformed Church during 
those stormy times. One of the most respected revivalist preachers and 
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minister of a new church in Budapest, he not only was Tildy’s former 
colleague but his friend. Tildy was father-in-law of Bereczky’s daughter, 
and, more important, they shared the same vision in politics. Bereczky 
had actively participated in rescuing Jews at the end of the war and had 
close contact with the anti-Nazi resistance movement. Prior to his elec- 
tion as bishop, Bereczky had been the undersecretary of the Ministry of 
Cults, dealing with Protestant affairs. After his election, he convinced 
church leaders of the inevitability and usefulness of an agreement with 
the state. Even Karl Barth, who visited the Hungarian Reformed Church 
in March and April, shared Bereczky’s view that an agreement was 
inevitable. On 7 October 1948, a document was signed by both parties 
that provided the following. 


(1) New laws affecting religious matters will be drafted by a perma- 
nent joint commission. 

(2)The Government regards the following activities as pertaining to 
the free function of church life—the holding of divine services in 
church buildings or in other suitable public buildings, in homes and 
in open spaces, the holding of bible classes in church buildings, in 
schools and in private homes, in church halls; the colportage of Bibles 
and tractates; the holding of congregational or national church con- 
ference evangelistic meetings, the compulsory religious instruction in 
public schools and the charitable work of the Church. 

(3) The Church has the right to the maintenance and development of 
charitable institutions and to collect money for this purpose, within the 
bounds of existing legal regulations. 

(4) The Government takes cognizance of the expressed intention of 
the Reformed Church to realize the principle of “a Free Church in a 
Free State.” During the time of the transition, in the course of which 
the Reformed Church will develop her material resources, the Govern- 
ment declares its readiness to pay State subsidies on the following 
conditions: 

a)The Hungarian Republic ensures for five years the payment of 

State subsidies for the maintainance of church personnel on the ex- 

isting basis which is assessed in relation to the scale for civil ser- 

vants. This figure of State aid for salaries will be reduced by 25 per- 

cent on 1 January 1954, by a further 25 percent in January 1959, by a 

further 25 percent on 1 January 1964, and it will cease on 31 Decem- 

ber 1968. 

(b) The Government will continue to pay solely for the purposes of 

the construction, reconstruction and maintainance of church build- 

ings, church halls and parsonages as well as for the furnishing of 
these structures, according to the subsidy paid during the period 

1 August 1946 to July 1948. This payment will be reduced by 25 

percent at five-yearly intervals and will cease at the end of 1968. 

(5) Following the plain commands of Scriptures, the Hungarian 
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Reformed Church in her Order of Worship will provide for intercession 
for the Hungarian Republic, for the Head of State, for the Government, 
and for the welfare and peace of the entire Hungarian people, as well 
as for Divine Service on State holidays, in conformity with the Word of 
God and the Confessions of the Church. She states that a new Hymn- 
ary, which is about to be published, contains hymns appropriate to 
these occasions. 

(6) The Government’s decision to nationalize all church schools, 
apart from four colleges with strong historical traditions, was ratified, 
but the Church is to be left free to organize the religious instructions in 
State schools.” 


The agreement was regarded as a relatively good one under the 
circumstances. The problem was that some of its basic provisions were 
disregarded by state authorities. For example, three of the remaining 
colleges and two of the four seminaries were nationalized in 1952—a 
clear violation. To add insult, the Cistibiscan church district—one of only 
four—was abolished by attaching it to the Transtibiscan district. To elimi- 
nate religious classes from state schools, strong administrative methods 
were applied against parents who registered their children for religious 
classes and against the children themselves. For fairness’ sake, let it be 
mentioned that a continuous subsidy for the church’s budget was paid 
by the state. Without it, the church could not have met its financial 
commitments. For example, in 1988 the Reformed Church alone received 
120 million forints (about $300,000) from the state, toward its 150 million 
forint budget.* 

Soon a new breed of church leaders appeared. Bishop Imre Révész, 
who as president of the general synod had signed the agreement, retired 
and Janos Péter was elected his successor. Péter had an excellent educa- 
tion; before the war he was on scholarship in Germany, Scotland, and 
France. He was in contact with the antifascist resistance movement. He 
wavered between an ecclesiastical and political career. As bishop, he was 
not as visible as Bereczky, perhaps because Bereczky was president of 
the general synod from 1949. However, Péter, while occupying bishopric 
office, was heavily involved in politics. After 1956, he resigned, left the 
church, and assumed a political career. 

In the Transdanubian church district, the bishop was Elemér Gy6ri, 
an aged man in fragile health, but a benevolent person who somehow 
managed to avoid the deep waters of church politics. A leading theolo- 
gian of this period—besides Bereczky—was Janos Victor. But a handful 
of younger theologians made themselves known during these years. 
Originally members of the Reformed Free Council formed in 1946 at 
Nyiregyhaza, they followed the theological line of Bishop Bereczky. 
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Among them were Beno Békefi, Péter Hajdu, Jozsef Farkas, Jozsef Ador- 
jan, and Sandor Fekete. 

Bishop Bereczky organized the Reformed Free Council from those 
theologians and ministers who were interested in church renewal. The 
council's first meeting was held from 14-17 August 1946 at Nyiregyhaza. 
Here a document, “The Church and the Hungarian Present,” was issued 
that recommended a new direction for the church by realizing its God- 
given opportunity in the new form of state—that is, in the democracy of 
the Republic of Hungary. At the second meeting of the free council, held 
in March 1947, participants endorsed the concept of the separation of 
church and state. The council's third and final meeting took place from 
19-21 August 1947. Among other issues, it dealt with the relationship 
between Christianity and Marxism. While the council did not accept the 
Marxist worldview, it pointed out a possible partnership on practical, 
social, and cultural issues.* 

With the resignation of Ravasz as president of the Reformed Church’s 
synod, the new trend in the church's theology, represented by Bereczky 
and the Reformed Free Council members, was officially adopted and was 
spelled out by the synod council on 30 April 1948. It plainly indicated that 
the “Church offers its whole willingness for every service in the new 
state and social order which can be done in the name of Jesus Christ and 
in the power of the Holy Spirit.”*° It marked the first appearance of the 
central idea of the “Theology of Service” in an official church document; 
since that time such offers to the state in church declarations were 
constantly present. 

At its initial stages, Bishop Bereczky played a vital role in inventing, 
developing, and propagating this new theology. He had been one of the 
first theologians to describe World War II as the judgment of God on the 
world and the church. With prophetic insight, he called on the church for 
penitence and repentance, and he pleaded for its humble acceptance of a 
curtailed role in a new society. He was convinced that, if accepted, the 
judgment of God on the church would turn into the mercy of God, 
expressed in a hope for the church’s future. In the new social order, the 
church would face a “Narrow Way” that must be accepted in the obe- 
dience of faith.°° This model was accepted by a handful of theologians, 
professors, ministers, and laymen. It was the Reformed Church’s offi- 
cial theology from 1948 to 1956. This “Theology of the Narrow Way” 
was Suitable to justify nationalization of church properties, lands, and 
schools, the signing of an agreement with the state, and the endorse- 
ment of all party and state activities. The advocates of this theology 
actually became supervisors over the whole church. 
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Bishop Bereczky’s “Brotherly Message” on 1 January 1951—after a 
lengthy theological discourse replete with theological jargon such as 
“obedience in faith,” “fruitful thanksgiving,” and “active contrition” — 
arrived at these concrete tasks for church ministers: no special meetings, 
in any form, of members of the disbanded religious associations (for ex- 
ample, Bethania C.E.) or any other special activities; and full integration 
into local congregations but not as leaders of church meetings.” Behind 
this pastoral letter can be detected the worries of party and state authori- 
ties that the disbanded religious organizations might regroup under the 
church’s protection. To prevent this from taking place, a leading bishop 
seemed to the civil authorities to be the best controlling agent available. 

This new church leadership went even further in serving the goals of 
the party and government. They encouraged church ministers and el- 
ders to actively help in the campaign for collectivization of farmlands. 
These church leaders kept silent when a propaganda campaign was 
launched against wealthy farmers who were in many cases arrested and 
imprisoned. They were silent in the face of official excesses and law- 
lessness when the politically unreliable were massively deported from 
Budapest to the countryside; the church raised not even the faintest 
protest against this inhuman act, and individual ministers who offered 
help were punished by church authorities. For example, the ministers of 
the Fasor Church in Budapest, Imre Szab6 and Karoly Dobos, were 
immediately posted to remote parishes. During the years of the Rakosi 
regime—the Stalinist era in Hungary—the state secret police (Avo, later 
AvH) had a free hand to arrest, persecute, torture, and even liquidate 
those who were stamped “enemies of socialism.” The news of these acts 
steadily spread among the terrified population. Church leaders again 
remained silent. At the same time, these leaders, incredibly, lauded 
Matyas Rakosi in the familiar fashion of the personality cult as “the best 
Hungarian disciple of Stalin.” Here is what Bereczky wrote on Rakosi’s 
sixtieth birthday: “Since the liberation we have learned and are continu- 
ously learning a new lesson taught to us primarily by his life, teaching 
and example [and] we are increasingly aware of the great gift which was 
and is given to us by his wisdom, humaneness and knowledge. [He is] 
the great statesman whose wise and strong hand leads the life of our 
country.”** The agreement fostered by the Communist Party stipulated 
the church’s intercessions for the country, for the head of state, and for 
the government. However, no regiment was instituted for praising an 
atheistic dictator who grossly misused his power, or to award him with 
the aura of a demigod by offering him such idolatry. One of Bereczky’s 
favourite accusations against subordinate ministers was that they were 
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“blind.” After this tirade of praise for a bloody-handed dictator, what can 
one say? The whole theology of this new breed of church leaders can be 
understood only as a desperate attempt to justify theologically the politi- 
cal decision of the Communist Party and state leaders. 

In this context, it is understandable that Karl Barth, who visited 
Hungary in 1948 and approved the search for a new direction in theol- 
ogy, was alarmed by this deterioration of Reformed theology. He sent an 
open letter to Bereczky in September 1951. Barth spoke in a straightfor- 
ward way: 


You are at the point of making an article of faith of your agreement with 
Communism, of making it part of the Christian message. You are at the 
point of wandering into an ideological Christian wonderland. How is it 
that you put socialism on your banner as if it were a perfect thing? How 
can you dare to put it on the banner of Jesus Christ? How can you claim 
in your propaganda that socialism is heaven on earth and is thus 
identical with what you find in reality in the Hungary of today and 
throughout the countries of the Eastern Bloc? Why do you have to get 
mixed up in this business of Eastern propaganda of painting every- 
thing black and white? Why do you accept the dubious Stockholm 
Peace Movement, with its dove that shows its claws, as a genuine 
peace effort? Why do you bestow upon it your ecclesiastical blessing 
without any reservation? I can explain your attitude only from the 
theological, or let me call it philosophical, presupposition of which I 
spoke above. I am very much concerned about this and ask you to 
rethink your theology radically.” 


Of course, this open letter was never published in Hungary. Until this 
controversy, Barth had stood in good stead with Bereczky and his circle, 
and one of his works, Dogmatics in Outline, was even translated and 
published for use in the Reformed Church. On his death in 1968, how- 
ever, the entire Hungarian Reformed Church was represented at his 
funeral by only one person—Laszl6 Marton Pakozdy. 

The Narrow Way Theology of Bereczky and the Reformed Church’s 
new leaders cannot be totally accepted or rejected. Basically, it contains 
three major elements. The first can be accepted because it consisted of a 
call for national confession of sin, repentance, and penitence for the 
sins committed during the war in which Hungary participated with the 
churches’ full consent. Similar acts of confession and repentance were 
performed by other European churches. The second element of this 
theology was its acceptance of the church’s restricted role in the socialist 
system. This “Narrow Way of the Church,” however, did not come out of 
nowhere. At least three motivations were behind it, which, after theolog- 
ical reflection, led the church to an acceptance of socialism. This outcome 
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was quite opposite to what Mindszenty was trying to realize: an open 
confrontation with the regime. Bereczky, instead, maintained excellent 
relations with Tildy and with other high-ranking government officials, 
and he himself was an undersecretary at the Ministry of Cults. His 
unique position secured him access to vital information from inside and 
outside the country. For example, he learned how Tito had planned to 
eliminate all Yugoslav clergymen.*° He also was informed about the trial 
of Protestant ministers in Bulgaria.*1 He knew about the negotiations 
between Marshal Voroshilov, commander of the occupation forces, and 
Stalin regarding Voroshilov’s radical plan for the clergy. Both Bereczky 
and Tildy rightly feared that because of Mindszenty’s staunch resistance 
against a forced agreement with the state, a tragic fate would befall the 
Hungarian clergy and churches.” It is now known that Tildy and Be- 
reczky, after careful preparation, secretly went to see Arthur Schoene- 
feld, the American member of the Allied Control Commission, to inform 
him of the situation and to ask whether the United States would be 
willing to help “if inadvertently something would happen here.” The 
answer was a categorical “no.” The commission’s English member also 
answered negatively.” Under the circumstances, it can be understood 
why Bereczky and the new theologians decided to come to an agreement 
with the communist regime and even to offer a helping hand to the state. 
The agreement secured a restricted life for the church, and under the 
circumstances little more could have been achieved. 

Despite these conditions, a third element of the new theology can be 
criticized. This is the servile attitude of church leaders toward the party 
and the state. In the early 1950s, the church behaved as if it wanted to be 
a party auxiliary and state collaborator. The church joined the choir of 
those opportunists who praised party and state leaders without reserva- 
tion or good taste. The church arrived at a point where its most important 
objective, apparently, was not the furtherance of the Kingdom of God 
but the building of Socialism. This is what Barth criticized so sharply. 
While church leaders offered cheap praise to the political leadership, it is 
unforgivable that they were mute in regard to state oppression, dis- 
respect of laws, and adventurism. They also failed to read the signs of a 
gathering storm. 

In contrast to the case with the Reformed Church, an agreement 
between the Evangelical-Lutheran Church and the state was not so 
smoothly accomplished. Bishop Lajos Ordass (1901-74) was not a per- 
son to cave in easily to regime demands. Ordass had achieved an excel- 
lent education in Hungary, Germany, and Sweden; he spoke seven 
languages. He was consecrated on 15 August 1945 as a bishop of the 
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Banya district, which included 53 percent of Hungary’s Lutherans. In 
1947 he was elected second vice president of the Lutheran World Federa- 
tion.** Unlike Mindszenty, he did not oppose the new regime; Ordass 
simply wanted a honest agreement between church and state. There 
were two important issues on which the bishop and the state could not 
agree: the nationalization of church schools and the church’s autonomy. 
Bishop Zoltan Turdéczy was ready for some kind of compromise, but not 
Ordass. He firmly opposed nationalization of his church’s schools. Prob- 
ably this is why the Lutheran Church was without any high schools in 
1991. Ordass soon became the target of increasing accusations by state 
authorities and the media. The government demanded his dismissal. 
Finally, he was arrested for fabricated “foreign currency offenses” on 
8 September 1948 and persecuted and sentenced to two years of im- 
prisonment. (Similar fates befell the general inspector and the general 
secretary of the Lutheran Church.) Before Ordass’s release from prison 
on 30 May 1950, a church court refused to dismiss him from the bishop- 
ric. What happened is characteristic of those times. Rakosi sent an emis- 
sary to Bishop Turéczy with a threatening message: if Ordass were not 
removed from office by the church court, then he would be indicted on 
high treason and sentenced to death.* Actually, Ordass nurtured a 
vision of a “Confessing Church” in the fashion of the German and 
Norwegian churches during the war.** After his removal and the re- 
moval of his circle—the main opponents of a forced agreement—the 
road was free for a deal. On 14 December 1948, an agreement was signed 
between the Lutheran Church and the state. It was similar to the Re- 
formed Church agreement. New and more agreeable leaders were in- 
stalled. The Rev. Lajos Vet6, once a Russian interpreter, was elected 
bishop. After Turoczy’s resignation, the Rev. Laszlo Dezséry, a former 
student pastor, was elected bishop. One more important administrative 
change took place; the number of church districts was reduced from four 
to two—north and south. With these measures, the state created a 
subservient Evangelical-Lutheran Church. 

To gain control over the smaller churches, the state suggested that a 
supervisory council of free churches be formed. As a result, the Alliance 
of Free Churches of Hungary was set up in 1945, with Ferenc Kiss as 
president; it was joined by the Baptists, Seventh-Day Adventists, Old 
Catholics, and the Salvation Army. They supported nationalization of 
church schools and abolition of compulsory religious classes. The Free 
Churches were in an unfavorable situation before 1945. Considered 
“sects” by the traditional churches and dangerous groups by the state, 
they were neither recognized nor protected by laws, except for the 
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Baptist Church, which became an official religion in 1905. The remainder 
came under the supervision of the Ministry of the Interior. Young people 
(under age eighteen) were not allowed to attend worship services, and 
even the services themselves were controlled by police. Most sects were 
banned on 13 December 1939. No wonder that the Alliance of Free 
Churches, soon after its founding, sent a memorandum to the govern- 
ment, demanding new laws on religion. With Act No. 33, 1947, parlia- 
ment abolished discrimination against “non-accepted religions.” In the 
same year, the state recognized the Methodist Church and created a legal 
basis for activities by smaller denominations and for setting up the 
Council of Free Churches. The Free Churches did not sign an agreement 
with the state,“” probably because the state was confident of handling 
them without a formal agreement. 

After having made agreements with the historical Protestant 
Churches, the time had arrived for dealing with the Roman Catholic 
Church. Prince Primate J6zsef Cardinal Mindszenty was not a friend of 
the new regime; he even protested against the confiscation of church 
lands and schools. He wanted a negotiation, not a forced agreement with 
the state. The communists regarded him as the embodiment of anti- 
communist reactionary political forces; he had to go one way or the 
other. After a massive propaganda campaign he was arrested, tortured, 
indicted, prosecuted in a show-trial, and sentenced for life for his alleged 
crime of treason, espionage, and foreign currency offenses.** An agree- 
ment was finally ironed out on 30 August 1950, after the state applied 
pressure to the church by sending 3,000 monks and nuns to concentra- 
tion camps on the nights of June 18 and 19.*” Even Msgr. Jozsef Grosz, 
Archbishop of Kalocsa, the signatory of the agreement, was sentenced to 
fifteen years of imprisonment on 28 July 1951.°° While the negotiations 
on the agreement were still ongoing, the “Priestly Peace Movement” 
came into existence prompted by the state, which was to be the source of 
several headaches for the bishops of the Roman Catholic Church. A 
similar movement had also commenced in the Protestant Churches, with 
the difference that the Protestant Church leadership welcomed it. 

A new constitution was introduced by parliament on 18 August 1949; 
with it, Hungary became a people’s republic. The new constitution 
“guaranteed for all citizens the freedom of conscience and the right to a 
free exercise of religion.” To ensure freedom of conscience, “the Hun- 
garian People’s Republic separated the Church from the State.” How- 
ever, this important article was conditioned by the next one, which said: 
“The Hungarian People’s Republic guarantees freedom of speech, of the 
press and of associations, as long as this freedom does not interfere with 
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the interests of the working masses.”*! In the following years, the consti- 
tution’s article on freedom of conscience and religion often was dis- 
regarded by party and state authorities in their ardent effort to weed out 
church influence and religious “idealist ideology.” 

Here are some acts and orders of this period that clearly show how the 
socialist state fought against the churches: 


Act No. 23, 1948 ordered nationalization of church schools. Declara- 
tion No. 5, 1949, of the presidential council, abolished compulsory 
teaching of religion in state schools.” 

Act No. 1, 1951 established the state’s right of inspection over the 
churches, which was executed by the State Office for Church Affairs.* 

An order of the minister of the interior, 24 April 1952, said that 
religious affiliations must not appear in the register. 


The State Office for Church Affairs needs further elaboration. Re- 
garded by some as successor to the defunct Ministry of Cults, which 
dealt with church affairs before the communist takeover, this office was 
the visible means of state control over the churches. Its tasks were 
manifold. First, it was responsible for state-church relations. It sup- 
ported activities of loyal church leaders and sought ways of curtailing 
other church activities. Through this office, the state provided financial 
assistance to the churches and to preserving a few old churches as 
historical sites. Church requests to the state were submitted to this office, 
which represented the will of the state in ecclesiastic matters. The office 
monitored church activities and church influence on society. In addition, 
it made recommendations to higher state authorities regarding policies 
connected to the church and to church personnel. It was continuously in 
touch with similar institutions in other socialist countries, exchanging 
views, and sharing experiences. This agency’s president held the rank of 
undersecretary of state, and participated in meetings of the Council of 
State Ministers. Furthermore, the office had a close relationship with 
Communist Party headquarters and the security police. Its main office in 
Budapest had branches in countries, towns, and villages, in each of 
which at least one person was responsible for church affairs. By means of 
a so-called “K” telephone hot line, the agency’s officers could be reached 
anywhere at any time. The agency supervised church life, the church 
press, and pastors, and with the help of informers, it acquired informa- 
tion about church activities such as what messages were preached by 
pastors, their relationships to church members, and their visitors. If a 
pastor posed a problem, primarily political, the office intervened directly 
with the pastor or through his superior. One of the secretary’s duties was 
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politically to screen pastors at every level, seeking those who could be 
made into informers by promising ecclesiastical promotion. 

The State Office of Church Affairs paid particular attention to the 
selection of church leaders. Toward the end of World War II, when 
Hungarian soldiers were taken prisoner in large numbers, they were 
screened by Soviet military authorities in search of war criminals. How- 
ever, the Soviets had an ulterior motive: to find some highly intelligent 
and competent people who were offered freedom if they worked as 
agents of the communists in Hungary. These people were soon released 
and sent back to Hungary—among them former military chaplains. At 
home, they talked about miraculous escapes from captivity. Through 
these agents, the communists were able to penetrate all levels of postwar 
Hungarian society, including, of course, the churches. Some postwar 
church leaders fell into this category. The Office for Church Affairs also 
continued the practice of obtaining agents and informers from the clergy 
in other ways. First of all, they were looking among the clergy for 
“idealists,” usually younger men. It was relatively easy to trap them and 
profit from their idealism. They became convinced that only communism 
had a future. Some church leaders also belonged to this group. But the 
office was searching for other church leaders who could be manipulated 
and used to benefit the state’s political objectives. These men were clergy 
who were involved in illegal activities or committed crimes, mainly 
moral ones. When caught, they were offered the alternative of becoming 
informants or facing the consequences of their deeds. Some of these 
blackmailed unfortunates climbed high in the church hierarchy. Then 
there were clergy who could be called careerist, men driven by personal 
ambition. They easily fell prey. In more recent years, another method 
was used to select future church leaders. Candidates for the ministry— 
that is, theological students—were exempted from military service. Ob- 
viously, state authorities considered them unreliable. However, this pol- 
icy was changed, and as a result seminary students were submitted to 
compulsory military service. Among the reasons for this change was 
one not even mentioned: drafted theological students could easily be 
screened by political officers (commissars), and suitable persons willing 
to cooperate could be selected and trained as future church cadre. 

The second level of the state supervisory system was made up of 
church leaders. These men provided regular reports to the State Office of 
Church Affairs, such reports playing a major role in the planning of 
short- and long-range policy toward the churches. Similarly, reports 
were compiled of church leaders’ activities abroad. 
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The third level of supervision was the state security police. A special 
division of that organization dealt with affairs of the church and clergy, 
monitoring their activities with information from the State Office for 
Church Affairs and from their independent network of clerical and lay 
informers. If both church leaders and the state office found a case to be 
unmanageable, the security police would act. 

This threefold security system woven around the churches allowed 
the party and the state to establish a highly controlled and curtailed 
church life. The system was fully developed by 1951; since that time, 
churches in Hungary were held in a modern Babylonian Captivity.* 


The Revolution of 1956 and the Protestant Churches 


A movement of renewal began in the Protestant churches in the spring of 
1956. A latent crisis of confidence toward the Reformed Church’s leader- 
ship came into the open when a statement of faith surfaced called “Con- 
fessing Church of Hungary in 1956.” From the title, it was apparent that 
the writers had in mind the German Bekennende Kirche and its Barmen 
Confession of 1939. The writers were young pastors, elders, and church 
members opposed to the church government, and they expressed their 
concern on a spiritual basis. They characterized as false the philosophy 
that the Manast socal order would bring salvation to the world, and they 
confessed their belief that salvation was the church's evangelization task. 
They stated that the church could not surrender such an undertaking, 
whether the world wanted to hear the gospel or not. The Confessing 
Church was anxious over the church government's closing of mission 
stations, which forbade missionary activities by the laity and did not live 
up to the opportunities allowed by the 1948 agreement to continue 
mission work for children, young people, unbelievers, and addicts. The 
Confessing Church was deeply aware of its missionary responsibility. 
Obedience to the rulers as ordained by God was declared in Romans 13:1 
within the limits of Acts 5:29. The writers were not in favor of reactionary 
politics; they even opposed them. They were, however, anxious to note 
that the church exercised only half of its prophetic function: approving 
the government's action for social justice, while remaining silent in offer- 
ing creative criticism of some of the state's actions. The church thereby 
became subservient, rather than a ministering body. Finally, they ex- 
pressed their belief that Jesus Christ was head of the church, and they 
condemned the church government for its dictatorial rule by a privileged 
clique that applied scare tactics in church courts and removed ministers 
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by autocratic means, while always supporting its acts with seemingly au- 
thentic scriptural theology. They disapproved of the leadership’s luxuri- 
ous living and frequent world travels, especially when the lower ranks of 
ministers often lived below poverty level.® The criticism voiced in this 
letter grew louder at various church meetings, and further letters were 
sent by presbyteries to the Office of the General Convent demanding 
radical changes. One protest was signed by 160 ministers. The church 
leadership replied with empty promises, and the tension mounted. 

In addition to this crisis, the church was virtually without leadership 
in these critical days. Bishop Bereczky was seriously ill, while bishops 
Péter and Gy6ri behaved passively. Imre Kadar, leader of the general 
convent, was a cautious person by instinct, and because of the lack of 
clear direction from the State Office for Church Affairs, he was paralyzed 
to act. Only one person in authority looked after church affairs, Laszl6 
Pap, the deputy bishop of the Danubian district. Pap did not belong to 
the leadership clique and therefore enjoyed high esteem among church 
ministers; he conducted his life along puritan lines and was a man of 
wisdom and experience. 

In the feverish days of the revolution, the Reformed Church’s pre- 
viously underground forces surfaced and set up a National Action Com- 
mittee of the Reformed Church at Budapest on 1 November 1956. Its 
purpose was to provide interim leadership for the church in the official 
leadership’s absence and to prepare a general church election. The com- 
mittee called Bishop Ravasz and chief curator Janos Kardos back to active 
service. Both men had resigned under political pressure in 1948. They 
and Pap provided leadership for the Renewal Movement. This move was 
announced by Pap ina broadcast of Free Kossuth Radio on 30 October, at 
which time Ravasz spoke. In his radio message he called on the people 
for soberness, calmness, and maturity. Cardinal Mindszenty, who was 
set free from his captivity by insurgents, broadcast a message in which 
he envisioned a full restoration of the prewar social order, and Bishop 
Ordass of the Lutheran Church gave a short radio speech that identified 
the Lutheran Church with the freedom fight. Exponents of the compro- 
mised church leadership sent a letter of resignation. 

The action committee continued its work after the second Soviet 
armed intervention, which—after a few days of bitter street fighting in 
Budapest—crushed the Hungarian Revolution. On 13 November the 
action committee sent a circular to the sessions calling on them to decide 
whether or not they adhered to the Renewal Movement. Within a short 
time, more than a two-thirds majority expressed their wish of joining 
in. They also aired their distrust toward leaders of the general synod, 
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the general convent, and the presidium of the church districts because 
of their growing faults, lack of prophetic courage, and their failure to 
point out and correct their shortcomings. However, the action committee 
made clear its support of the church-state agreement of 1948. 

After 4 November 1956, under Soviet occupation and the return of the 
communist dictatorship, in a milieu of deportation and imprisonment, 
tortures and executions, the brave efforts of the sessions and the action 
committee rapidly faded away, and, backed by state authorities, the 
resigned members of the previous church government—except for Péter 
and Roland Kiss, lay president of the Danubian church district—were 
installed in office again, as if nothing had happened. The revitalized 
State Office of Church Affairs used administrative means to paralyze the 
Renewal Movement’s activities. For example, permission was required 
for meetings and even for typing and duplicating; Bishop Ravasz was 
sent back into retirement; Pap was given a leave for vacation. Later, from 
his chair of Old Testament studies at the Budapest Theological Academy, 
Pap was posted to a remote village church as assistant minister, and at 
age fifty-five was sent to early retirement. He died in late 1984. Laszl6 
Kardos also was silenced. 

Events involving the Evangelical-Lutheran Church were not as 
stormy. A process of rehabilitation of Bishop Ordass had been completed 
by 5 October 1956, just before the outbreak of hostilities on 23 October. 
He was reinstated in his former bishopric office on 31 October. The resig- 
nation of the church leadership—Bishop Lajos Vet6, Bishop Laszl6 Dezs- 
éry, and lay leaders such as J6zsef Darvas and Erné Mihalyfi—actually 
hastened the return of Bishop Ordass and Bishop Zoltan Turéczy. The 
case of Erné Mihalyfi is characteristic. He was so deeply involved in 
procommunist politicking that in fear of retribution he left the country 
for Vienna; after 4 November—the second invasion of Soviet troops—he 
came back at the Kadar regime’s urgent request. 

In this period of the restoration of communist power, the strategy of 
Janos Horvath, president of the State Office of Church Affairs, was 
twofold. First, he sought to alleviate the grave situation in the Re- 
formed Church while keeping the Lutheran Church at bay; second, he 
attempted to deal with the Lutherans. The authorities tried to bend 
Ordass to their official line and to manipulate him to become a puppet. 
Here is an excerpt from the bishop’s letter to president Horvath, written 
on 25 October 1957: 


You, Mr. President, mentioned many times that our Church Press is 
over-cautious and timid in regard to the state authority and it would be 
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good if it would relate to the State in a more “positive way.” Simulta- 
neously the censorship of articles written to our weekly became more 
strict. Those promises I was given, when after a long persuasion I 
reluctantly accepted the responsibility [for] the Church Press [an infor- 
mation bulletin in English and German, sent to churches abroad], were 
not kept at all. This situation forced me to resign as Publisher . . . 
believe me, Mr. President, that I can make a better judgment of what 
should be printed in the Church Press than a clerk at the Office of 
Church Affairs. 


In this letter, Ordass talked about two of his pastors who applied for 
passports promised by the State Office for Church Affairs, but who did 
not receive them. Finally, the bishop made an inquiry into the case on his 
own, and to what he found he added his opinion. “They [the state office 
clerks] received such information from pastors which indicates that they 
[the two applying pastors] do not relate well to the People’s Democracy. I 
am worried that in collecting information the words of unknown infor- 
mants have more weight than the words of a bishop of the Church.” He 
went on to criticize the state’s new terror tactics. “In my opinion the 
retaliatory measures of the Government result in strong reaction in a 
very wide circle. This is enhanced by its overzealous execution.” One of 
the church’s pastors was taken from his village together with ten vil- 
lagers. He was treated inhumanly and severely beaten. When the inter- 
rogators learned that he was a priest, they forced him to recite the “Ave 
Maria.” He answered that he did not know it, then was forced to recite an 
“Our Father.” As he did so, the interrogators cursed and humiliated 
him.*’ It was no wonder that after this letter and similar ones, the state 
office was convinced that Ordass could not be manipulated. Despite his 
rehabilitation in October 1956, despite his readiness to work with state 
authorities in an honest way, and despite his election as a vice president 
of the Lutheran World Federation, he was forced into retirement on 
19 June 1958. He died on 14 August 1974. 

In March 1957 the Decrees of Law No. 22 came into force. This spelled 
out that state permission was necessary in filling certain church vacan- 
cies. Its validity was extended retroactively 1 October 1956, and it vir- 
tually abolished the autonomy of the Hungarian churches.* 

The official evaluation of the role of the Protestant churches in the 
tragic events of 1956 was that it was a “rebellion” prepared and in- 
stigated by the meeting of the central committee of the World Coun- 
cil of Churches at Galyatet6 in the summer of 1956 and that only a 
“few” clergymen participated.*° After two turbulent years, the Protes- 
tant churches ended up as tightly restricted as they had been before 1956. 
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The Theology of Service and Theology of Diaconia 


By early 1958, the State Office of Church Affairs effectively controlled 
the Protestant churches. Now the time had arrived for some changes in 
the churches’ leadership. In the Reformed Church, only Bishop Elemér 
Gy6ri survived the storms of history. The synod council at its meeting on 
21 December 1956 pronounced the resignation of Bereczky and Péter as 
invalid and wanted to reinstate them as bishops in office. However, 
Bereczky was incapacitated, and because of his serious illness was un- 
able to resume his role. Péter did not want to continue his service as 
bishop in spite of the district’s request. He soon became president of the 
Institute of Cultural Relations; then, after the resignation of Endre Sik, 
he was appointed minister of foreign affairs. His successor was Bishop 
Tibor Bartha, who was elected in 1958 and resigned at the end of 1986. 
Bishop Bartha was Péter’s former secretary. He was educated in Ger- 
many, and his doctoral thesis was on “The Homiletics of Barth.” After 
serving as a pastor at Munkacs, he became minister at Debrecen, then 
professor of theology at the Debrecen theological academy and secretary 
to Bishop Péter. Having been elected bishop of the Transtibiscan district, 
he also was chosen as president of the general synod. Soon he was 
elected a member of parliament and a member of the presidential coun- 
cil. He held high positions at the Christian Peace Conference and within 
leading bodies of the World Council of Churches. For three decades, 
Bartha provided leadership to the Reformed Church. After Bereczky’s 
resignation, Istvan Szamosk6zi was elected bishop of the Danubian 
district in 1958 and retained this position until his resignation in 1978. 
The Cistibiscan district—which was annexed to the Transtibiscan district 
in 1952—was restored with Lajos Daranyi as its bishop. After his death, 
Bishop Sandor Raski succeeded him. Bishop Elemér Gy6ri was followed 
by Bishop Beno Békefi, and he by Bishop Lajos Bakos in 1964. 

The new leadership of the church continued the tradition of Bishop 
Bereczky’s and Bishop Péter’s theology and church politics. While the 
Kadar government acknowledged and condemned the faults and ex- 
cesses of the communist leadership prior to 1956, the new church leaders 
failed to do the same. They kept silent about the excesses committed by 
church leaders between 1948 and 1956. Instead of confessing their own 
shortcomings and serious mistakes, the new leaders belittled the im- 
prisoned leaders and ridiculed them as a tiny group of troublemakers 
within the church. They simply forgot that more than two-thirds of the 
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congregations had stood behind the National Action Committee in 1956. 
To counter the influence of Bishop Ravasz, the State Office for Church 
Affairs commissioned Imre Kadar to write a critical book on his theology 
and church policy. This book was translated into English and published 
as The Church in the Storm of Time. It was so poisonously written that after 
several years the state office considered it useless and condemned the 
entire lot of remaining copies to be destroyed. 

The church’s new leadership was busy devising and working out an 
acceptable theological basis for their unconditional support of the state. 
The effort involved a group of bishops and professors, including Bartha 
and to a lesser extent other bishops; also taking part were such academics 
as Laszlo M. Pakozdy, Laszlo A. Szab6, Zsigmond Varga, Imre Janossy, 
and Elemér Kocsis. They succeeded in inventing and constructing the so- 
called Theology of Service, the roots of which can be found in the Narrow 
Way Theology of Albert Bereczky. Bereczky introduced the theological 
term Serving Church as opposed to Ruling Church. In one of his 1950 
sermons, he said: “I saw the vision of a renewed Hungarian Reformed 
Church, which has the joyful privilege of service on Hungarian soil, it 
can work with happy heart for the furtherance of the material and 
spiritual wealth of the motherland and it has no other claim except to 
follow the Lord, who did not come to be served but to serve.’”° Some 
scholars, however, insist that this concept can be traced in the works of 
Imre Révész, Janos Victor, and Sandor Makkai, as well as in the avant 
garde theology of the National Free Council of the Reformed Church.°! 

Between the declaration of the synod council (1958) and the instruc- 
tion of the synod (1967), the basic features of the Theology of Service had 
been systematically worked out. The synod instruction, released on the 
Reformed Church of Hungary’s four-hundredth anniversary, provides a 
good summary of the Theology of Service. The title of the instruction is 
“Our Heritage and Task Is Reformation.” Among other things, it states: 
“In the centre of the attention of our Church stands the source of service. 
It is not only a meditation on the vision of the Serving Church but the 
good works in the name of Christ and in fellowship with Christ. We 
gladly recognize that our task is obedience to the Great Commandment 
of love God and Man.” In practice, this statement meant that the Chris- 
tian congregation had to stand before the world offering patient, helpful, 
and useful love in every dimension of life. By actually practicing social 
responsibility among all facets of family, economy, and state and social 
life, it could be “demonstrated that we are really Christians and members 
of Christ’s earthly congregation.” The instruction was actually an eccle- 
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siastical expression of the church’s role in a socialist state. With it, the 
church not only accepted the socialist-communist system, but offered its 
assistance both at home and in propaganda abroad. 

The Theology of Service skillfully used all of the paraphernalia of a 
genuine theology, from scriptural references to basic confessional writ- 
ings—for example, the Heidelberger Catechism and the Helvetic Con- 
fession. However, in practice it became an ideo-theology that made the 
church the collaborator with an atheist secular authority. In reality, this 
theology was faulty from its inception. It was true that Christ came to 
serve the sick and the ill and the sinners who were willing to repent. But 
Christ never offered his help and service to the occupying Roman im- 
perium; had he offered political help to Pontius Pilate, Jesus never would 
have died on the Cross. On the other hand, the Theology of Service was 
superfluous simply because members of the church, as citizens of the 
country, had to take part in building the new society. They were properly 
instructed by party organs and propaganda about the merits of the new 
society. Why then did the church feel it was necessary to tell its members 
what they already knew? If the church tried to play the role of a com- 
missar, then who would fulfill the church’s task of proclaiming the Good 
News of the Kingdom of God? Barth was right in his criticism of Re- 
formed Theology in Hungary. In his never-published letter, he had said: 
“You are at the point of wandering into an ideological wonderland.” 
Neither leaders nor theologians of the Reformed Church heeded his 
warnings. Barth’s prophecy was fulfilled as theology became ideologized 
and was transformed into a political theology—an idol that its creators 
were even proud of. Géza Boross, a theologian of a younger generation, 
hit the mark in characterizing the Theology of Service by saying that its 
“tone is that of the Standards of Faith, its immediacy is that of the 
Pietists, its boldness is that of Stauffer, its message in many respects is 
that of Barth, and it is not at all a mix of all these.”™ It turns out that the 
Theology of Service was not even an original theology, but one borrowed 
from other systems. 

The protagonists of the Theology of Service soon ran into difficulties. 
Leaders of the church who proclaimed service to others themselves 
behaved like tyrants. Three cases illustrate the point. 

In 1965-66 Peter Hajdu was perhaps the closest coworker of Bishop 
Bereczky and a staunch follower of the bishop’s theological ideas and 
leadership line. Hajdu was the senior minister of the seniorate (presby- 
tery) of Buda-South. He criticized Bartha and his clique, first, for a 
growing personality cult that was nurtured by Bartha and his inner circle 
of faithfuls, careerists, and opportunists. This group of lackeys came 
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with Bartha from Debrecen to Budapest, where the office of the convent, 
later the office of the general synod, was located. Members of this group 
were appointed leaders of almost every department; they filled key 
positions and were the bishop’s confidants. They even decided who 
could get an audience with Bartha. They created and nurtured a person- 
ality cult of Bartha, who apparently accepted and used it to cover his 
authoritarian style of leadership. In some respects it was a replica of the 
dictatorial conduct of party and state leaders. Without the consent of the 
State Office of Church Affairs, such a leadership style was impossible. It 
was entirely possible, however, that the state office suggested such a 
strong-hand policy. Hajdu was bold enough to challenge the bishop’s 
overblown power and suggest a return to the classical Presbyterian 
Church government; instead of bishops elected for life, let the church 
have periodically elected moderators. Second, Hajdu pointed out that 
church finances were administered in secret by the bishop’s inner circle 
and that corruption and misuse of funds was suspected. Third, a concern 
that Hajdu shared with many colleagues was that all church ministers, 
even members of the church judiciary, were completely dominated by 
the church government; consequently, an independent church court of 
appeal did not exist. Fourth, Hajdu expressed his concern about the 
unhealthy alliance between the Bartha clique and some high officials of 
the state office, which promoted individual interests rather than the 
interests of the church or the state. As a consequence of this alliance, the 
state office tried to cover up manipulations by church leaders that it 
should have prevented. Hajdu was spared the full rage of the Bartha 
clique because of public awareness of his charges. However, he was 
forced to resign from his senior post. And nothing changed. The Hun- 
garian Reformed Church was the only Presbyterian church that elected 
bishops for life. Therefore, it was easier for the state office to work with 
bishops that it selected than to deal with moderators or clerks of the 
general synod who were elected yearly. 

The second case is the story of the Rev. Jozsef Elias. In his younger 
years, Elias worked at the Budapest-based Good Shepherd Mission con- 
verting Jews to Christianity. During World War II, he, together with 
others, did everything he could to save them from persecution and 
death. In 1947 he published a book entitled Christianity and Politics, and in 
1958 he was called to be minister of a church in Debrecen. Soon, he 
became the confidant of Bishop Bartha. In 1962, Elias pleaded with the 
bishop to stop the despotic behavior of one of his ministers. Instead of 
disciplining that person, however, the bishop distanced himself from 
Elias and did something strange: he sold his church building to the state 
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and allegedly spent the money for renovation of the Reformed College of 
Debrecen. When Elias learned of the deal and spoke out, he was disci- 
plined and sent into retirement. To save Bartha’s reputation, the state 
office finally gave permission for construction of a new church on a new 
lot. Almost at the same time, Bartha also sold to the state the only 
remaining high school building in Debrecen, using the money for further 
renovation of the college. 

The third case is the so-called Turés affair. The Rev. Aladar Turés, 
leader of the department of Diakonia of the general synod office, was an 
important member of Bishop Bartha’s entourage, mainly for two reasons: 
he was able to raise funds, and by devious means he could provide town 
apartments for the cronies of the leadership in a city with a chronic 
housing shortage. Turds was held in high esteem by the bishop, who 
made him counsellor of the general synod and helped to rescue him from 
a lawsuit. All of these things could not go on without the tacit toleration 
of the State Office of Church Affairs. 

In addition to these problems, the church’s leadership style gave 
reason for concern. Bishop Bartha and his circle introduced and ex- 
ercised a two-faced, neo-baroque style of government. One face showed 
an autocratic attitude, the other a sympathetic, “democratic” one. This 
stance contributed to widening the gap between the church leaders and 
the ministers, elders, and congregations whom they were supposed to 
lead. Toward the end of this period, an icy atmosphere pervaded the 
entire church. 

In the Evangelical-Lutheran Church, the restoration after the 1956 
revolution was complicated. In the tense days of the revolution itself, the 
entire church leadership resigned, which opened the way for Bishop 
Ordass and Bishop Turdéczy to resume their service as leaders. Ordass 
was rehabilitated by the state after his trial and imprisonment. However, 
after the revolution was crushed, the presidential council refused to ac- 
cept the earlier resignations. Consequently, Bishop Lajos Vet6 returned 
to his post in December 1957. After the second dismissal of Bishop 
Ordass, even Bishop Laszlé Dezséry returned for a short time in June 
1958. Then Dezséry resigned again, this time for good, to become a 
commentator for the state-run radio broadcasting system. His successor 
was Bishop Kaldy, who was installed in December 1958. After Vet6’s final 
retirement, Erné Ottlyk was elected as his successor in 1966. 

With the return of Bishop Kaldy, a new chapter began in Evangelical- 
Lutheran history and lasted until his death on 17 May 1987. He was 
bishop president of the church, a member of parliament, and, from 1984, 
president of the Lutheran World Federation. He devised the outlines of 
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the so-called Theology of Diaconia, which had a close link with the 
Reformed Church’s Theology of Service. These two theologies are in- 
deed twins; they have the same roots, the same purpose, and the same 
context. 

The main tenets of the Theology of Diaconia were presented in a 1958 
article by Bishop Kaldy, “How Can We Go Forward?” After discussing 
several temptations of the church—its negative attitude toward social- 
ism, a church uninterested in the world, and an unconditional accom- 
modation of the church with the state—Kaldy envisaged another choice. 
This was the way of Diaconia, that is, the “Church must be a Church in a 
socialist society” —preaching, administering the sacraments, and ren- 
dering the service of love to society. Under Kaldy’s guidance, a group of 
theologians worked out and systematized the concept’s tenets. These 
theologians were: Gyula Nagy, Miklos Palfy, Erno Ottlyk, Karoly Préhle, 
Gyula Gro6, Jézsef Vamos, Tibor Fabinyi, and Bishop Lajos Vet6. The 
biblical foundation of this theology was to be found in Matthew 20:28, 
where Jesus Christ said: “The Son of Man came not to be served, but to 
serve.” Its practical consequence was that the church offers full and 
unconditional support to the building of socialism and to the state’s 
sovereign policy objectives. 

Although the Theology of Diaconia was the official theology of the 
Evangelical-Lutheran Church,® it was not unanimously accepted and 
followed by all pastors. Critical voices questioned its tenets. Zoltan 
Doka, the pastor of Hévizgyork, in an open letter to the executive com- 
mittee of the Lutheran World Federation at its meeting at Budapest in 
1984 offered sharp criticism. He insisted that “Diakonia” is not a central 
theme of the New Testament, where it simply means the service around 
the table; on that table is the Life of Christ—the elements of Holy 
Communion—as a ransom for many.® In Doka’s opinion, it was a sub- 
jective theology of church leaders, which they wished to force on the 
church. He wrote later: 


ym tes 


I have often re-thought Kaldy’s “new road,” but I always came to the 
same conclusion: that it is, in fact, the always tempting wrong way of 
Theology on which the “German Christians” have travelled at other 
times and in other contexts. Their criteria are always the same: (1) They 
place the Gospel under a historical and political situation and they use 
it as a springboard for a certain concept of politics and Church politics. 
(2) In accordance with it, theology is downgraded, loses its freedom, 
and deteriorates into an ideology which justifies the political manip- 
ulation of the Gospel. (3) The secret of the Church is the communion 
with Christ; this now becomes unimportant and insufficient and the 
apparent basis and standard of this communion will be a political 


138 Joseph Pungur 


concept. The representatives of the “new way” regard themselves as 
prophets, and under the umbrella of the existing regime they live well 
in security and in the Church they rule with tyranny. This arbitrary 
behaviour which crushes all critics is especially controversial when at 
the same time the beautiful word of the New Testament “Service” is 
written on the flag.” 


Vilmos Vajta also, more recently, criticized the concept. He insisted 
that the Diakonia was taken in a broad sense and transformed into a 
“social-ethical Diakonia,” which included the questions of society and 
humankind. This theological thinking led to a situation in which the 
“Theology of Diaconia is subjected to a social-ethical conception. This 
ethical ideologization steals away from the sinners the merciful Word of 
God. This false theological basis of the Theology of Diaconia makes the 
theological thinking and the preaching of the ministers uncertain.”® 
Doka added another criticism, namely, that the Theology of Diaconia 
lacked a means of critical self-examination. Only this would prevent it 
from slipping toward the concept of “good works.” 

The smaller Protestant churches were on the state’s periphery of 
interest. In the early 1950s, the time had come for the state to subject 
them to strict control. The Baptist Church, the Evangelical Pentecostal 
community, the Assembly of the Living God, the Seventh-Day Adven- 
tists, the Church of God, the Christian Brethren congregation, the Meth- 
odist Church, the Ancient Christian congregation, and the Free Chris- 
tian congregation all belonged to the Council of Free Churches, formed 
in 1947 as successor to the Alliance of Free Churches founded two years 
earlier. The Council’s purpose was to represent the common interest of 
the smaller churches. However, the council was relatively inactive until 
the State Office of Church Affairs realized that it could become an instru- 
ment of the state’s higher control over the smaller churches and Chris- 
tian groups. Under the presidency of Sandor Palotay, the Council of Free 
Churches joined the state-supporting policy of the traditional Protestant 
churches, and the state office could effectively exercise both its influence 
and control role over the Free Churches. 

Two general synods signified a turning point in the life of the Protes- 
tant churches. The Evangelical-Lutheran Church held a general synod in 
1966 to legislate the church’s service in socialist society. The Reformed 
Church, in the Jubilee Synod, held in Debrecen in 1967 to commemorate 
the four-hundredth anniversary of the church’s founding, also offered its 
services to the state. 

The synod declarations clearly enunciated the essential principles of 
the Theology of Service and the Theology of Diaconia. Gyula Nagy, now 


Hungary 139 


bishop-president of the Evangelical Lutheran Church, in his books Dog- 
matics (1965) and Church in Today's World (1967), expounded the doctrinal 
basis and the socio-ethical consequences of the Theology of Diaconia. 
Elemér Kocsis, now bishop of the Transtibiscan District, in his Dogmatics 
(1976) and Christian Ethics (1975, 1979), did the same for the Theology of 
Service. The fifth volume of Studia et Acta Ecclesiastica (1983) also deals 
with the genesis and development of the Theology of Service. Studies of 
this new theology also can be found in books by leading bishops—the 
pioneers of this theological trend—such as A. Bereczky’s “Narrow Way” 
and “Door-Opening,” and “Between Two Judgements”; Z. Kaldy’s “Ona 
New Way,” and “He Came to Serve”; T. Bartha’s “Word, Church, Peo- 
ple,” K. Téth’s “Good News, Message of Peace,” and “Roots and Per- 
spectives,” and L. Bakos’s “I Believe and Confess.” In these and other 
writings, great efforts were made to justify the tenets of the new the- 
ologies, which led the respective churches to unconditionally support 
the ideological twists and the capricious acts of the ruling regime as if 
these were some new kind of divine revelation. 


The Praxis of the Serving Church (1968-1988) 


The Protestant churches in Hungary always offered services to society 
beyond their work of preaching and witnessing, teaching, and com- 
forting and encouraging. Yet these efforts gradually degenerated into 
open collaboration with a totalitarian state. This meant that the Protes- 
tant churches’ responsible leadership continuously offered assistance for 
building up an atheist-socialist society at home and promoted commu- 
nist state’s abroad. The state, which asked and demanded such services, 
in return tried everything to reduce the churches’ influence on society 
and its social roots by applying administrative methods, antireligious 
propaganda, and atheistic education. State authorities, in furthering 
the policy of the Communist Party, applied a dialectic method to the 
churches—that is, on one hand, they fought the churches and, on the 
other, they tried to gain maximum advantage from the churches’ willing- 
ness to collaborate. 

The churches offered help in building a socialist-communist society in 
Hungary by trying to enhance patriotism and obedience to authorities, 
by supporting and promoting the transformation of society, by justifying 
party directives and resolutions, by participating in every level of work 
of the Patriotic Front (a noncommunist organization under communist 
leadership) to support the party’s politics, and by participating in the 
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work of the National Peace Council. The churches tried to strengthen the 
people’s working morale. 

In foreign relations, Protestant church leaders rendered an important 
service to the state in supporting the Soviet bloc’s objectives. The main 
intent of the church diplomats was to influence church leaders abroad by 
winning them over and through them exercising influence on govern- 
ments and church bodies. 

The Christian Peace Conference, based in Prague, was the most im- 
portant church-related organization for realizing such objectives. This 
movement was started by the initiative of a handful of Czech Protestant 
theologians such as Josef Hromadka, Hans-Joachim Iwand, Bohuslav 
Pospisil, and Heinrich Vogel in 1958, with the honest aim of promoting 
world peace by calling on the superpowers to disarm. Soon, the leading 
theologians of the Eastern bloc joined them. However, the peace confer- 
ence had been transformed into an auxiliary of Soviet bloc diplomacy. 
Initially, the organization was dominated by Czechs, but after Warsaw 
Pact troops occupied Czechoslovakia in 1968, the organization’s leader- 
ship changed. Karoly Toth was appointed general secretary to replace 
the dismissed Jiri Ondra. Metropolitan Nikodim of the Russian Ortho- 
dox Church became the new president after Josef Hromadka’s death in 
1968. Under the leadership of Toth, the organization was transformed 
into an “Eastern European Ecumene.” Toth became the organization’s 
president in 1978. With its regional conferences, the Christian Peace 
Conference established itself on five continents. Although it was re- 
garded with much suspicion—not unfounded—the conference man- 
aged to hold spectacular, highly publicized assemblies, world confer- 
ences, with pre-prepared resolutions and communiques. Hungary’s 
Protestant church leaders and their theologians actively participated in 
the movement's theological and diplomatic work. And the churches 
regularly contributed to its budget. 

Since the mid-1960s, the state-suggested unwritten policy of church 
leaders was to stage an offensive to capture and occupy as many posi- 
tions as possible in such organizations such as the World Council of 
Churches, the Conference of European Churches, the World Alliance of 
Reformed Churches, the Lutheran World Federation, and others, and to 
develop bilateral relations with sister churches abroad. As a result of the 
offensive, which coincided with similar efforts by Soviet-bloc diplomats, 
a handful of church leaders were elected to executive and staff positions 
with these organizations. By being present, they could influence policy, 
decision-making, and activities. 

The Protestant churches were well aware of the importance of orga- 
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nizing conferences of international and interdenominational bodies on 
Hungarian soil. The central committee meeting of the World Council of 
Churches at Galyatet6 in the summer of 1956 did not yield the expected 
results; instead, it was blamed for encouraging the outbreak of revolution 
in Hungary—an unfounded accusation. International conferences were 
not allowed again until 1964, when as a trial balloon the Working Com- 
mittee of the Christian Peace Conference held a meeting in Budapest, to 
the trepidation of state officials. Then in 1967 a Jubilee Synod was held in 
Debrecen, with many foreign guests, which started a series of interna- 
tional gatherings that grew in number and importance. For example, in 
1984 alone these important events took place: the seventh assembly of the 
Lutheran World Federation, which elected Bishop Kaldy its president; a 
Christian-Marxist international conference; an Orthodox-Reformed di- 
alogue; the visit of leaders of the Christian-Jewish Council; the visit of a 
delegation from the Reformed Church in Romania; the visit of a delega- 
tion from English churches; the visit of leaders of the HEKS, Switzerland; 
and a conference of the Hungarian Reformed Churches in Diaspora. 
Among the foreign visitors were Alan Boesak, president of the WARC; 
Claire Randall, general secretary of the National Council of Churches of 
Christ in the United States; and Bishop Ting from the People’s Republic of 
China. As far as Hungarian churches visiting abroad, Bishop Karoly Toth 
was the star diplomat. In 1984 Toth visited President Gustav Husak of 
Czechoslovakia, General Wojciech Jaruzelski of Poland, and Kenneth Ka- 
unda, president of Zambia. He visited churches in Sweden, Norway, 
Finland, France, England, East Germany, the United States, and Egypt. 
Toth was not alone among Hungarian church travellers; Bishop Kaldy, 
bishops, professors, senior ministers, and department leaders of synod 
offices took part in many international conferences. No wonder that the 
state acknowledged the serving church by rewarding its leaders. In doing 
so, the government always emphasized that church-state relations were 
“good, orderly and fruitful.” 


A Crisis Situation 


Since the late 1970s some important improvements occurred within the 
churches and in church-state relations; these gradually developed into a 
crisis situation for both the state and the churches. 

During the seventies, a new generation of church leaders replaced the 
old guard. These younger leaders had been carefully selected, nurtured, 
and trained. At the beginning, everything possible was done by the state 
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so that they would carry on the theologies of Service and Diaconia. The 
new leadership of the Reformed Church included Bishop Kirti of the 
Cistibiscan district (since 1977), Bishop Toth of the Danubian district 
(since 1978), Bishop Kovach of the Transdanubian district (since 1979), 
and Bishop Kocsis of the Transtibiscan district (since 1987). In the Lu- 
theran Church three new bishops were elected in rapid succession for 
two bishoprics: Bishop Gyula Nagy of the North district (1982-89), 
Bishop Béla Harmati of the South district (since 1987), and after the 
resignation of Gyula Nagy, Imre Szebik took charge of the North district 
bishopric (1990). Janos Viczian was president of the Council of Free 
Churches from 1988 until its dissolution in 1990. The general secretary of 
the Ecumenical Council of Hungarian Churches was Laszl6 Lehel (since 
1988). Members of the communist parliament were Toth, Gyula Nagy, 
Kurti, and Janos Viczian. In 1990 new democratic elections were held, 
and none of the former leaders won a seat; instead, ten ministers were 
elected. 

Most of the new leaders had been selected much earlier for leading 
roles. Toth, Kuti, and Kovach belonged to Bishop Bartha’s circle. Kurti 
and Kovach were brought by the bishop from Debrecen to Budapest 
where they worked at the general synod office’s Department of Foreign 
Relations; Kovach became its chairman and Ktirti became a professor at 
the theological academy in Debrecen. Elemér Kocsis also was a professor 
there and became a leading supporter of the Theology of Service. Nagy, a 
former professor and former follower of Bishop Ordass, became one of 
the leading theologians of Kaldy’s Theology of Diaconia. He worked for 
years at the European Conference of Churches in Geneva. For a while, 
Béla Harmati was foreign secretary in Kaldy’s administration. He also 
spent years at the study department of the Lutheran World Federation in 
Geneva. Bishop Toth in his early years as a theology student was chosen 
by Imre Kadar, the gray eminence of Bereczky’s leadership team, and 
appointed to the Department of Foreign Relations of the general synod; 
he soon became the Reformed Church’s top diplomat, occupying that 
position for fifteen years. He also became general secretary of the Chris- 
tian Peace Conference and later its president, vice president of the World 
Alliance of Reformed Churches, and member of the executive committee 
of the World Council of Churches. In 1988 Bishop Toth was elected to 
parliament and appointed to the Presidential Council of Hungary. He 
became president of the general synod of Hungary’s Reformed Church, 
and he also was elected president of the Ecumenical Council of Hun- 
garian Churches. In all respects, he appeared to be Bishop Bartha’s 
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successor. But in the general synod of 1989, in a secret ballot, Bishop 
Kocsis was elected church president. 

At the same time, many politically uninvolved theologians and minis- 
ters remained faithful to their calling to preach the gospel in harmony 
with the evangelical tradition of the Protestant churches during a difficult 
period. From this group came representatives of an underground move- 
ment within the Reformed Church in the late 1970s and of renewal 
groups in the Evangelical Lutheran Church in the mid-1980s. In 1978 an 
eight-page memorandum, “Confession and Opinion,” on the sad state 
of the Hungarian Reformed Church was secretly published.”° This docu- 
ment was born out of a sense of responsibility for the church’s life and 
witnessing. The writers discovered the faint outlines of the plan to 
liquidate the church—a plan that had gone on since 1948. They criticized 
the government policy of using sermons for political agitation, and they 
claimed that the government applied immoral methods of taking over 
the churches in order to promote its aims through control and transfor- 
mation of the real church into a make-believe one, replacing efficiently 
serving ministers with false priests, and turning church leaders into state 
officials. The memorandum protested the state’s arbitrary interference in 
church elections, which rendered the churches unable to select their own 
officials. Because state approval was given to only one candidate, the 
electorate was forced to play out an election comedy. The document's 
authors sharply criticized church leaders for assisting the state in this 
fraud in violation of the 1948 agreement. Church leaders, it was claimed, 
were fighting against church interests and made the government’s 
church-liquidating steps appear as magnanimous deeds. Such leaders 
removed those ministers who raised their voices to defend the church, 
its ministry to youth, and its programs for religious education. These 
leaders likewise reinforced the government's political decisions with 
their “solemn” declarations. As a consequence, the church was a dying 
institution. The document demanded a genuine separation of church 
and state, dissolution of the clerical movement and the State Office of 
Church Affairs, and resignation of church leaders. 

Since the late 1970s, there had been economic and political crisis in 
Hungary that in the summer of 1988 culminated in the dismissal of Janos 
Kadar, general secretary of the Hungarian Socialist Workers’ Party since 
1956, and the emergence of Karoly Grosz as the new party leader, with 
Miklos Németh as the new prime minister. In this crisis, the churches 
were given greater freedom. Behind this move, however, lay other cal- 
culations. First, there was an alarming decline in membership of the 
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historical Protestant churches since the late 1960s, especially in urban 
areas.” At the same time, new members had joined the Free Churches. 
From the state’s point of view, it was an undesirable development be- 
cause the Free Churches were not under the state’s complete control. 
Second, membership in Protestant churches decreased faster and in 
greater numbers than had been anticipated. This posed an inherent dan- 
ger to the success of the church leaders’ propaganda campaign abroad, 
namely, that they might end up with no sizable church behind them. 
Third, by allowing greater church freedom, state leaders scored points 
both at home and abroad in a situation where they badly needed them. 

Greater freedom for the churches meant more conferences could be 
held for elders and young people. The churches’ publishing activity 
broadened; besides weeklies, official bulletins, an ecumenical press ser- 
vice, and an ecumenical theological review, permission was given to 
publish two quarterlies: Confessio (Reformed) and Diakonia (Lutheran). 
Aside from these ventures, Bibles, hymn books, and pamphlets were 
published. Permission was given to open two bookstores, one in Buda- 
pest, the other in Debrecen. New church buildings, conference centers, 
and charitable institutions could be erected and older ones renovated. 
Raday College in Budapest added a new wing, and the old wing was 
modernized. The new policy also allowed the churches to reclaim all 
institutions and other facilities illegally confiscated by the state after 
the 1948 agreement. State permission was granted for the formation of 
church-related associations. This was how the Collegium Doctrum, an 
association of theological doctors in the Reformed Church, came into 
existence. The Reformed Church’s missionary activity also grew after 
1970; two missionaries were sent, one to Africa, and the other to Latin 
America. Theology students from the Third World and from the West 
were enrolled in Hungarian theological academies, and Hungarian theol- 
ogy students and ministers were given a chance to study abroad—if they 
were selected by authorities. A leprosy mission became active, as did a 
mission among the blind. In the later 1980s, a mission was begun among 
the growing number of ethnic Hungarian refugees from Transylvania, 
which was under Romanian rule. Since then, more than 40,000 ethnic 
Hungarians have obtained political asylum. The refugees escaped the 
forced “homogenization” policy of the Romanian communists, which 
entailed the extinction of the language, customs, and culture of 2.5 
million ethnic Hungarians. This policy included bulldozing 7,000 mostly 
Hungarian-inhabited villages. The state allowed the churches to help the 
refugees, and church leaders brought the oppression of Hungarian and 
other minorities to the attention of international forums such as the 
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World Council of Churches, the Christian Peace Conference, and the 
European parliament. For the first time since World War II, two can- 
didates were allowed to contend for the office of bishop. At Easter of 
1988, a worship service was televised from the Calvin Square Reformed 
Church in Budapest. A law to determine the churches’ role in society was 
passed by parliament in 1990. Discussions of church activities clearly 
showed that for forty years there were dark sides to state-church rela- 
tions. In the past, both state and church leaders had talked of Hungary’s 
full religious freedom. Now it turned out that not even the concept 
of church was defined by law, let alone its activities. Sometimes the 
churches were regarded as “social entities,” at other times as “persons,” 
depending on which was more favorable to state authorities. Other 
grievances also were raised, such as the churches’ place and role in 
society and their works of charity, art, and education. For the first time it 
was revealed that for forty years the state had denied licenses for forming 
and operating religious societies. Suggestions were raised that such 
organizations in the future should not be supervised by state authorities, 
but only by the church. Similarly, discrimination against religious per- 
sons or religiously educated young people was called into question.” In 
light of these grievances, it was asked, how could church leaders report 
full religious freedom in Hungary during the past four decades? That 
church leadership did not admit the full truth about the lack of religious 
freedom in socialist Hungary was convincingly proved by their own 
complaints in a nationally televised interview, which was later published 
in the Reformed Church weekly.”? During these revelations, a growing 
number of demands were raised in the Protestant churches. In the 
Reformed Church, members wanted to see different theological trends 
emphasized other than the official line.”* Others advocated restitution of 
chaplaincies in the army.” A communique revealed the State Office of 
Church Affairs allowed church leaders to duplicate circulars without 
previous permission; however, the leaders had to take full responsibility 
for the content of such materials.” From these examples, conclusions 
could be drawn about the real situation of the Hungarian churches since 
the late 1940s. 

When this question of the church leaders’ responsibility was raised to 
Bishop Toth, his answer was elusive. He mentioned only the Narrow 
Way Theology of the late Bishop Bereczky, but he would not criticize it. 
He also cited the Theology of Service in such a way as to indicate that it 
should be attributed to Bereczky as well. In fact, this theological concept 
was closely connected with Bishop Bartha, whose name was not men- 
tioned. Bishop Toth’s selective amnesia was not accidental; it was pur- 


146 Joseph Pungur 


poseful because he and the church’s three other bishops at the time were 
among the chief theoreticians, advocates, and executors of the concept 
that ruined the Reformed Church theologically and morally.” 

In the Evangelical Lutheran Church, too, tensions were building. The 
first sign of them was an open letter from Zoltan Doka to the leadership 
of the Lutheran World Federation in 1984, in which he sharply criticized 
the Theology of Diaconia. In the autumn of 1985, a Renewal Movement 
came into existence as the result of work by the Fraternal Word Commu- 
nity.”* The movement strongly criticized the corrupt theology of the past 
forty years. Déka, a prominent member, said that this theology deviated 
from the classic Lutheran Theology of Gospel and Law (or the Theology 
of the Two Realms), and as a result politics had replaced the gospel. 
Consequently, political concepts such as “progressive” and “reaction- 
ary” received theological support. Church leaders turned against the 
church, their pastors, and the people and became advocates of official 
state policy. Moreover, the leaders assumed political roles on various 
levels. This participation in itself could not be criticized, provided that 
the leaders had acted as individuals, but they had taken part on behalf of 
the church. They forgot that the church was not a political entity, and 
consequently could not have a purely political program.” The authors of 
the letter also criticized the personality cult in the church, the deteriora- 
tion of fraternal relations among pastors, and the declining quality of 
theology, preaching, religious life, and publishing activities.*° Positive 
suggestions for change were put forward. Among other things, the 
movement demanded detailed, truthful information from church leaders 
and abolition of the church press monopoly. Movement members ques- 
tioned the practice of filling church vacancies at the national level with 
tiny cliques that monopolized important decisions. They also demanded 
that the church’s financial management be brought to light. It was sug- 
gested that an independent reform committee should be set up to over- 
see church life, the activities of church leaders, and the process of re- 
newal. Finally, it was suggested that if church leaders continued to use 
empty words regarding renewal, then renewal must be brought about 
independent of them.* 


A New Beginning 
The radical political changes in the former Soviet Union under Mikhail 


Gorbachev and the advent of glasnost and perestroika offered a unique 
possibility for political changes in the East European satellite states. 
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Accumulating problems and general disappointment finally led to the 
communist system’s collapse throughout the region in 1989. In Hungary, 
the collapse occurred despite last-minute maneuvering of reform com- 
munists. Communist rule had left the country in economic, ideological, 
and moral disarray, saddled with a burdensome debt of $22 billion. 

In response to these mounting difficulties, a silent revolution took 
place that marked the end of socialism’s costly experience and the begin- 
ning of a new, post-communist era. The year 1989 carried great signifi- 
cance in Hungary’s history. The Iron Curtain came down, and the mar- 
tyrs of the 1956 revolution were honored with a state funeral on 16 June. 
Janos Kadar, the communist strongman for thirty-three years, died, but 
not until the crushed revolution’s ideals were resurrected. Political plu- 
ralism was introduced; political parties mushroomed. The State Office of 
Church Affairs was dismantled. With it, the controlling and manip- 
ulating arm of the party-state disappeared. Ten percent of its original 
mandate survived the death of that notorious office, but this partial 
agenda was divided among three new administrative agencies. A secre- 
tariat for church policy (of the council of ministers) was organized, its 
leader to be Barna Sarkadi Nagy, formerly vice president of the defunct 
State Office of Church Affairs. The National Religious Council, a new 
organization, also was formed. A consultative body, it had as its presi- 
dent the prime minister of the state; its members were church represen- 
tatives. Each interested ministry formed a department to deal with 
church-related issues.** These measures signaled an important step to- 
ward realizing the principle of a “Free Church in a Free State.” In the 
midst of these changes and developments, Billy Graham’s third Hun- 
garian evangelization campaign took place in Budapest’s People’s Sta- 
dium on 29 July 1989. This single event attracted more than 90,000 
people. 

National elections were held on 25 March and 8 April 1990, resulting 
in a sweeping victory for the noncommunist opposition parties, specifi- 
cally the Democratic Forum, the Alliance of Free Democrats, the Small- 
holders’ Party, the Christian Democratic People’s Party, and the Social 
Democrats. A coalition government took over, with Jozsef Antall as 
prime minister. The new government pleaded to create a free and demo- 
cratic Hungary that would abide by its constitution and laws, with a 
market economy and a Western orientation in foreign policy. 

Since the early 1980s, an additional concern had developed, slowly 
but steadily, over the persecution and oppression of the 2.5 million Hun- 
garian ethnic minority in the western Romanian territory of Transyl- 
vania, which until the end of World War I had belonged to Hungary. This 
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territory had been ceded to Romania by the Treaty of Trianon forced on 
Hungary in 1920. After World War II, the Hungarian minority in Transyl- 
vania enjoyed limited autonomy. They had schools, a university, the- 
aters, and libraries, and they freely used the Hungarian language—their 
mother tongue. Nicolae Ceausescu, the last Stalinist, while fostering 
Romanian nationalism, wanted to eliminate all ethnic minorities by his 
plan of “homogenization.” This policy affected not only Hungarians, but 
Germans, Jews, and Bulgarians. Gradually, the autonomy of Hungarian 
ethnics was taken away, and with it their cultural facilities. The Hun- 
garian language was banned, historical documents confiscated, villages 
with Hungarian names were Romanianized, even cemeteries with Hun- 
garian pasts were bulldozed. The Hungarian ethnic population was dis- 
persed throughout Romania, and the influx of Romanians into formerly 
Hungarian regions was encouraged. Finally, an insane plan of “system- 
atization” was put into effect, which meant that some 8,000 villages, 
mostly in Hungarian-populated areas, would be demolished. The evict- 
ed inhabitants were moved into poorly constructed apartment buildings 
in agro-industrial centers. In the meantime, the whole of Romania suf- 
fered hunger, misery, backwardness, food rationing, and shortages of 
fuel and electricity. 

The news of this “cultural genocide” of ethnic minorities in Romania 
reached Hungary and alarmed the people. But not the communist rulers. 
The Kadar regime did nothing to defend the victimized ethnic minorities’ 
most basic human rights. As a consequence of Ceaugescu’s minority 
persecution policy, some 40,000 ethnic Hungarians from Transylvania 
fled to Hungary and asked for political asylum. In this crisis, Hungarian 
church leaders asked for the help of world church organizations such as 
the Vatican, the World Council of Churches, the Lutheran World Federa- 
tion, and the Alliance of Reformed Churches. Even the European parlia- 
ment was called on to protest the Ceausescu regime’s atrocities. Roma- 
nian church leaders were kept silent. Only a young Reformed minister, 
Laszlo Tékés, pastor of the Hungarian Reformed Church in Timisoara, 
decided to speak up on behalf of his oppressed people. As an outspoken 
critic of their regime, the Romanian authorities wanted to silence him at 
any cost. When Tokés’s staunch resistance created a showdown, Hun- 
garian Church leaders did their best to defend him. The crisis finally ex- 
ploded in a revolution that toppled the Ceausescu regime at Christmas. 
In early 1990, Tékés paid an official visit to Hungary at the Reformed 
Church’s invitation. He was received everywhere as a national hero—by 
the church, by state authorities, and by the people. Huge crowds greeted 
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him. He was not hesitant to reprimand Reformed Church leaders in 
Hungary for failing to provide effective support for the Reformed Church 
in Romania and for the Hungarian ethnic minority during their years of 
trouble.*® 

Hungarian church leaders responded cautiously to the developing 
changes. Their stance was understandable. All church leaders were ap- 
pointees of the defunct communist regime with which they had collabo- 
rated to some degree. In times of trouble, the communist regime had ex- 
pected the help of church leaders, and the leaders had often been ready 
to provide it. In the late 1980s, when the crisis reached a serious level, 
church leaders had suggested a “new national consensus” between the 
party and the people—a more effective “pulling together” in “difficult 
times” to preserve “national unity.”™ In exchange for this action, the re- 
gime offered the church greater latitude in national life. The government 
was even ready to return some illegally nationalized church property, 
including gymnasiums and conference centers. Some religious orders 
and religious groups—for example, ministers, youth, and women— 
were permitted to reorganize. A ban on religious orders was lifted, and 
nuns and monks from sixty-three religious communities indicated their 
intentions to resume their activities. The state promised that the monas- 
tic groups would get back confiscated monestaries and convents. The 
churches also were retrieving schools. The Evangelical Church reopened 
its gymnasium in Budapest, while the Reformed Church reopened a 
second gymnasium in Budapest, the old Baar Madas, in September 1990. 
The historical reformed colleges of Sarospatak and Papa were again in 
church possession. The Reformed Church in 1991 had a gymnasium in 
Kecskemét and a teachers’ training school at Nagyk6r6s. The theological 
academy of Debrecen again became part of the University of Debrecen. 
The Péter Pazmany Roman Catholic Theological High School returned as 
a unit of Lorand Eétvés University in Budapest. Religious instruction in 
public schools was possible, and religion almost became a part of the 
curriculum. A serious debate in parliament took place over this question: 
should religious classes be compulsory in public schools? The answer: 
compulsory religious classes were voted down. 

Recognition of the churches and their restoration into the life of the 
nation reached their peak in the Law of Freedom of Conscience and Reli- 
gion voted by parliament on 24 January 1990. The law spelled out, inter 
alia, that freedom of religion was a basic human right, and that church 
activities were useful to society. The churches’ new autonomy from the 
state did not interfere with their operations. The law guaranteed the 
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churches’ right to work in education. In full accord with international 
agreements, this legal act placed the church-state relation on a new 
basis.*° 

The new law superseded agreements between state and churches 
made in 1948 and 1950. Agreements between the state and the Reformed 
and Evangelical churches were cancelled on 19 March 1990, and the 
agreement between the state and the Roman Catholic Church, made in 
1950, was erased on 6 February 1990. 

As part of these radical changes, the question of rehabilitation within 
the churches was raised. The Catholic Church officially requested re- 
habilitation of the late Cardinal Mindszenty. After his posthumous rein- 
statement, a square in front of the archbishop’s residence in Esztergom, 
where Mindszenty had resided was named after him. Rehabilitation of 
the late Jozsef Grész also was granted. Besides such prominent leaders, 
many clergy of lower rank were restored. 

In the Reformed Church Laszlo Pap, Istvan Torok, and the late Bishop 
Laszl6 Ravasz were rehabilitated together with 104 ministers. The Evan- 
gelical Church rehabilitated the late Bishop Lajos Ordass together with 
other clergy who suffered during the communist era. 

In these two churches a groundswell had developed for theological 
and institutional renewal, and the movements generated by this impe- 
tus were the driving forces behind changes that occurred during recent 
years. A Renewal Movement of the Reformed Church was formed se- 
cretly in the late 1970s. Ministers who were not collaborating with the 
communists agreed to cooperate in working for the renewal of the church 
in capite et in membris. The Renewal Movement regarded itself as suc- 
cessor to a similar movement in 1956. In 1978 the movement published a 
memorandum, “Confession and Opinion,” which revealed in plain lan- 
guage the tragic state of the church under communist rule.*° The authors 
sharply criticized the communists for the practice of forcing ministers to 
preach political sermons; for turning church leaders into state officials; 
for the comedy of church election practices. Blame was placed on church 
leadership for working against the interests of the church and, in doing 
so, for offering a helping hand in the church’s liquidation. 

The underground movement was active in organizing resistance 
among clergy and laity alike to collaboration between church leadership 
and the regime. Links were established with other renewal movements: 
The Bush in the Roman Catholic Church, led by Father Gyorgy Bulanyi; 
and Pastor Zoltan Doka, leader of the Lutheran Church’s renewal efforts. 
These movements also had close ties with secular political resistance 
groups. 
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In the summer of 1989, the Renewal Movement came into the open. 
Among its leaders were Istvan Torok, Lorant Hegedtis, Géza Németh, 
and Tivadar Panczél. Besides demanding church renewal on every level, 
the movement raised the issue of church leaders’ moral responsibility 
during the communist era, and it asked them for public confession of 
past sins. In response, church leaders also talked about renewal, but 
only on the congregational level, and they did not want to hear about 
personal confessions of sin. Instead, the leaders wanted to carry on as 
usual, holding onto their former positions and clinging to power. 

The strategy and tactics of the pro-communist church leadership were 
similar to those of reform-communist leaders. The reform-communists 
wanted to regain the political initiative, recapture the voters’ lost confi- 
dence, and win the coming election by introducing radical reforms such 
as allowing the participation of political parties other than the commu- 
nists, abolishing censorship, accepting the political heritage of the 1956 
revolution, state burial of the revolution’s martyrs, and restoration of 
religious freedom. Similarly, the church leadership wanted to preserve 
its role by reclaiming schools confiscated by the state; allowing the 
formation of religious associations for the elderly, young people, and 
ministers; giving permission for printing more religious literature; and 
voicing concern over the oppression of Hungarian minorities in neigh- 
boring states, particularly in Romania. Church leaders even promised 
new elections, but delayed them and did everything possible to under- 
mine the opposition’s credibility. 

Although a new, democratically elected government replaced the 
reform-communists in elections during the summer of 1990, church 
leaders resisted making concessions. Great efforts were required of the 
Renewal Movement to force the election of a new general synod, which 
in turn ordered a new leadership election. Also, it abolished the life-time 
tenure of the bishops; they were now elected for a six-year term. In the 
fall of 1990, voting took place; all four incumbent bishops ran for reelec- 
tion, but only one was reelected.*” The Renewal Movement also de- 
manded that the church dissociate itself from the Christian Peace Con- 
ference based in Prague, although this was a delicate issue since the 
conference president was Bishop Toth. Importantly, the Renewal Move- 
ment’s effect on the Reformed Church helped in the country’s political 
rebirth by providing ethical guidelines to a chaotic campaign before the 
general elections. 

In the Evangelical Church, the renewal process started relatively early 
with demands for change in both theology and personnel. The official 
Theology of Diaconia was criticized and resisted in the work of the 
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church’s Renewal Movement. During the Lutheran World Federation’s 
general assembly, which elected Bishop Kaldy president in the summer 
of 1984, a letter from Zoltan Doka, the Lutheran pastor of Hévizgyérk, 
was circulated among the delegates. In it, he criticized the Theology of 
Diaconia and Bishop Kaldy. The letter’s impact was explosive. After this 
incident, a group of Lutheran pastors demanded theological reforms. 
Bishop Kaldy died in 1987, and Bishop Gyula Nagy, an exponent of the 
Theology of Diaconia, resigned amid growing criticism and pressure at 
the end of 1989. The two new bishops, Béla Harmati and Imre Szebik, 
were ready to listen to pastoral concerns.*® A new general synod was 
held in June 1991. In the opening address, Bishop Harmati emphasized: 
“We came together for the opening of a legislative general synod. After 
twenty-five years we would like to commence something new in the life 
of our Church. We determined ourselves for a radical renewal. There are 
hundreds of issues before us such as: church membership, new church 
schools, church and state relations, youth organizations, women minis- 
ters, refugee policy, the care of elderly and drug abusers, training of 
pastors and teachers of religion, the service of pastors, senior pastors, 
bishops and elders.” This synod became a milestone in the Evangelical 
Church’s history. 

On another front, the Council of Free Churches, a highly political 
organization, was dissolved, and the smaller Protestant churches went 
through a process of soul-searching similar to that of their larger counter- 
parts. On 24 June 1988, the Church of Jesus Christ of Latter-Day Saints 
was finally recognized by the state.”! 

Signs of theological renewal became visible in all of the churches. In 
the Protestant churches, the era of post-Theology of Service and post- 
Theology of Diaconia had arrived. Besides an ongoing criticism of these 
political theologies, the dawning of a new era of theological pluralism 
had begun. The Reformed Church witnessed a serious debate on the 
political role of ministers—that is, whether ministers should be allowed 
to participate in political life. In the past, some bishops and priests were 
permitted election to parliament. In the new, democratic parliament, no 
bishops were elected, but eight parish ministers were successful. Al- 
together, twelve clergy were voted into parliament. However, the Evan- 
gelical Church did not allow its pastors who became members of parlia- 
ment to function as ministers during their political tenures. 

The renewal of the churches also could be seen in a new understand- 
ing of ecumenism. The Reformed Church organized the second World 
Conference of Hungarian Reformed Churches, held on 21-30 June 1991. 
This conference promoted unity of the church, which had four million 


Hungary 153 


members and twelve bishops worldwide. The church also renewed its 
responsibility to assist oppressed Hungarian Reformed minorities in 
neighboring countries. The Pope’s visit to Hungary in August 1991 occa- 
sioned a unique expression of renewed ecumenism. Pope John Paul II 
held an ecumenical prayer service at the main Reformed Church in 
Debrecen, the “Calvinist Rome,” and laid a wreath of reconciliation to 
memorialize those Protestant ministers who were condemned to galley 
slavery by eighteenth-century Roman Catholic courts. The Reformed 
bishops presented a memorandum to him in which they asked for a 
solution to the painful problem of mixed marriages and for his attention 
to Hungarian minorities in neighboring states.” 

At the end of the 1990s a “velvet revolution” swept across Eastern 
Europe, including Hungary. The people of Hungary, too, overthrew the 
communist political, ideological, and economic system, and by the resto- 
ration of democracy the country entered into a new era of its history. 

This means both a new beginning and a new challenge for the 
churches. The forty-two years of “Babylonian captivity” of the church, 
under the communist regime, is over. The church, together with other 
churches in the region, survived systematic and tenacious persecution 
by the communist regimes over a period of forty years. Miraculously, not 
the victim but the persecutor—the communist system—left the stage of 
history. 

The task facing the Protestant Churches is multifaceted and enor- 
mous. They would like to regain the influence they had enjoyed in the 
pre-communist era and reshape society according to Christian values. 
To this end, the churches reclaim their confiscated schools and institu- 
tions together with some estates necessary for the upkeeping of colleges. 
The churches set out to re-Christianize the secularized society. To this 
end the churches are involved in a massive evangelistic campaign. A 
renewed ecumenism also characterizes the new situation. The churches 
in Hungary learned a lesson that divided they fall, while united—at this 
stage, in essential issues—they can successfully carry out their mission. 


FACT SHEET 
Reformed Church of Hungary 
Current strength of the church (1988) 


1.9 million believers 
1,506 ministers 
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Number of churches and church facilities (1991) 
1,201 “ Mother” churches 
240 “Filiale” churches 
200 diaspora churches 
3 theological academies (2 are university faculties) 
1 teachers’ training college 
5 high schools 
2 elementary schools 
The number of schools reclaimed from the state is growing. 


News organs (1991) 
Reformatusok Lapja (weekly) 
Reformatus Egyhdz (monthly) 
Confessio (quarterly) 
10 nationwide weekly, monthly, and quarterly publications 
Seniorates, congregations, and church organizations also publish 
periodicals; their number is growing. 


Present bishops (1991) 
Lorant Hegediis (1991), presiding bishop, Danubian district 
Elemér Kocsis (1987-—), Transtibiscan district 
Mihaly Markus (1991-), Transdanubian district 
Istvan Mészaros (1990-), Cistibiscan district 


Evangelical Lutheran Church of Hungary 


Current strength of the church (1988) 
430,000 believers 
430 ministers 


Number of churches and church facilities (1991) 
323 churches 
1 theological academy (university faculty) 
2 high schools 


News organs (1991) 
Evangélikus Elet (weekly) 
Lelkipasztor (monthly) 
Diakonia (quarterly) 
4 nationwide weekly, monthly, and quarterly publications 
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Seniorates, congregations, and church organizations also publish 
periodicals; their number is growing. 


Present bishops 
Béla Harmati (1987—), presiding, South district 
Imre Szebik (1990-), North district 


Baptist Church of Hungary 


Current strength of the church (1988) 
20,000 believers 
96 pastors 


Number of churches and church facilities 
500 churches 
1 theological seminary 


News organ 
Békehirnok (weekly) 

Present president 
Janos Viczian 


Methodist Church of Hungary 


Current strength of the church (1988) 
2,000 believers 
11 ministers 
6 lay preachers 


Number of churches and church facilities 
10 churches 
41 preaching stations 


Present moderator 
Frigyes Hecker 


Council of Free Churches 
Member churches 


Baptist Church 
Methodist Church 
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Seventh-Day Adventists 
Evangelical Pentecostal community 
Assembly of the Living God 
Church of God 

Christian Brethren Congregation 
Ancient Christians 

Free Christians 


Current strength of the churches (except Baptists and Methodists) 
10,000 members (estimated) 


Present president 
Janos Viczian (1988-) 


Ecumenical Council of Hungarian Churches 


Member churches 
Reformed Church 
Evangelical-Lutheran Church 
Baptist Church 
Methodist Church 
Free Council of Churches 
Hungarian Orthodox Church 


News organs 
Hungarian Church Press (biweekly) 
Theological Review (monthly) 


Present president 
Elemér Kocsis 


6 
Protestantism in Romania 


Earl A. Pope 


In the Socialist Republic of Romania there were fourteen officially ap- 
proved religious communities regulated by the 1948 Law of Cults; the 
Roman Catholic Church had de facto recognition on the basis of a li- 
cense, but it did not have its own statute because of a number of unre- 
solved tensions.' There were nine fully recognized religious commu- 
nities according to the 1928 Law of Cults, but one of these, the Romanian 
Byzantine Catholic (or Uniate) Church, had no legal existence from 1948 
to 1989. The other eight were the Romanian Orthodox, which with the 
Uniate Church had been the national church in the interwar period; the 
Latin Rite Catholic Church; the Armenian-Gregorian Orthodox Church; 
the Jewish and Muslim communities; and the Hungarian Reformed, 
German Lutheran, and Unitarian churches.” The 1948 law officially rec- 
ognized an independent Hungarian Lutheran Church, the Lipovenians 
(Russian Old Believers), and four Protestant bodies that had struggled 
without success for full recognition during the interwar period.’ Scholars 
frequently state that there were approximately sixty official religious 
communities in Romania before World War II,* but records do not begin 
to justify that claim. 

The Romanian Orthodox Church, obviously the most prominent of 
these sanctioned bodies, has claimed the allegiance of approximately 70 
percent of the country’s population at approximately 16 million fol- 
lowers. This church has been well-organized and effectively admin- 
istered with a highly trained clergy (a core of whom have studied in the 
West), distinguished theological scholars, an abundance of candidates 
for the priesthood, extensive ecumenical relationships, and some of the 
finest journals within the Orthodox world. Presumably, it had no special 
privileges within the Romanian socialist state; in practice, however, its 
position amounted to a virtual establishment vis-a-vis the other religious 
communities.* The Orthodox Church was closely monitored by the state, 
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which was extremely sensitive to any evidence of internal dissent within 
this community. No member of the church’s hierarchy was officially 
recognized without the approval of state officials. Unquestionably, res- 
tive elements existed within the church over this modus vivendi with the 
state, but there was an obvious absence of the creative leadership (on the 
part of both the state and the church) that could have brought about a far 
more constructive relationship. 

The Latin Rite Catholic Church has had its stronghold in Transylvania 
and has claimed more than a thousand churches. It is considered to have 
about 1.3 million members, the majority of them Hungarians, but it also 
has strong German and Romanian constituencies. Relationships be- 
tween the Roman Catholic Church and the Romanian Orthodox Church 
have been among the most complex and difficult in the millennial-old 
controversy between Catholicism and Orthodoxy; this stems in large 
measure from the dispute related to the Romanian Uniate Church (East- 
ern Rite Catholic Church), whose union with Rome dated back to 1700 
and profoundly divided the Transylvanian Romanian community. The 
Romanian Orthodox Church had tenaciously held the position that the 
“reintegration” of the Uniates into the Orthodox Church in 1948 was a 
historic moment of profound significance and constituted reparation of 
an ancient “injustice.”° The Catholic Church has maintained that the 
“reunion” was brought about by sheer political power and that most of 
the Uniate clergy and many of the faithful were in radical opposition to 
the move.” Frequent discussions took place between Romanian state 
authorities and representatives of the Vatican in an effort to improve the 
Catholic Church’s situation and to resolve the Uniate crisis. It appears 
that Vatican officials had given up any hope of the Uniate church’s 
resurrection, but the inconceivable was to occur in December of 1989. 

Two other Orthodox communities in Romania are related to ethnic 
minorities: the Armenian-Gregorians, connected with the Oriental Or- 
thodox; and the Christians of the Old Rite, descendants of the Old 
Believers Schism in Russia. The Armenian community dates back to the 
fourteenth century and at one point had approximately 50,000 members 
with its own schools and social institutions. Since World War II, it has 
lost most of its members through emigration and, according to Bishop 
Dirayr Mardikian, “is breathing its last breath” with only about 2,000 
members remaining.* Many of those who left Romania were descen- 
dants of the refugees from the massacres in Turkey. The Lipovenians fled 
to Moldavia to escape the persecutions in their native land in the later 
seventeenth century and moved into the Danube delta where they are 
concentrated to this day. This community, with about 45,000 members, 
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always assumed a low profile, quietly going about its work and following 
its ancient traditions, speaking Russian at home and using Slavonic in 
worship services and Romanian in the community at large. 

The Jewish community with a history that goes back to the Roman era 
was decimated, first by the Holocaust and then by massive emigrations 
to Israel. The remnant of approximately 20,000, however, reported a 
relatively active and free Jewish life, although anti-Semitic references 
appeared in officially sanctioned publications during the Ceausescu era. 
The Muslim community, mostly found along the Black Sea coast, goes 
back to the fourteenth and fifteenth centuries when Turkish armies 
invaded Romania. It has about 50,000 members in ninety religious com- 
munities, with its center in Constantsa. 

The Protestant communities, which constitute a lively and formidable 
bloc of churches, have presented an unique challenge to the Romanian 
nation. It has been suggested that their followers may number as high as 
2.5 million, approximately 10 percent of the population.’ The Protestant 
churches may be viewed in two major categories: (1) the traditional or 
historic churches (Lutheran, Reformed, Unitarian) emerging out of the 
sixteenth-century Protestant Reformation and largely concentrated in 
Transylvania and (2) the so-called neo-Protestant!? bodies (Adventist, 
Baptist, Christians According to the Gospel, and Pentecostal) entering 
Transylvania and the Old Kingdom in the nineteenth and twentieth 
centuries. 

The convictions and protests of Martin Luther, John Calvin, and 
Huldreich Zwingli reached Transylvania at an early period. The German 
community (popularly called the Saxons) was deeply moved by Luther’s 
profound religious faith focusing on justification through grace by faith, 
coupled with his scathing indictments of the corruptions of the medieval 
Catholic Church. By 1547, the Saxon community as a body declared its 
adherence to the Augsburg Confession and became known as the Evan- 
gelical Church of the Augsburg Confession. Almost simultaneously, the 
Hungarian community gravitated toward the teachings of the Swiss re- 
formers with their emphasis on the sovereignty of God.'!! The Lutheran 
and Reformed churches that emerged represented the right wing of the 
Protestant Reformation, which preferred a close relationship of church 
and community, developed its own confessions of faith, and placed 
strong emphasis on a professional ministry and the importance of the 
institution of the church and the sacraments. Both churches tended to 
view their ministry as the gradual permeation of society by the truth of 
Christianity. The Reformation protests coupled with an emphasis on the 
unqualified oneness of God, the ethical way, and the Scriptures to be 
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followed under the guidance of reason and conscience culminated in 
Unitarianism and found a deep response within the Szekler community, 
now regarded as a subgroup of the Hungarian people. Thus, Unitari- 
anism also spread rapidly in Transylvania at an early period and at one 
point held the allegiance of a large percentage of the population. It still 
maintains serious doctrinal differences with the Lutherans and the Re- 
formed, although it has cooperated closely with them and in many ways 
may be identified with them in their cultural concerns. In the Reforma- 
tion era, however, the Unitarians (particularly because of their anti- 
Trinitarianism) were identified with the radical wing and regarded as 
heretics by right-wing Protestant churches and by the Roman Catholic 
Church. 

There is a long and tragic history of controversy among the various 
Reformation bodies in addition to the controversy between them and the 
Roman Catholic Church during the Counter-Reformation period that led 
to persecution, oppression, and bloody confrontations. Kenneth Scott 
Latourette writes that the deep divisions among the Protestants were 
the major cause for the resurgence of Roman Catholicism." The edict 
of Turda in 1568 finally brought about some measure of peace to trou- 
bled Transylvania with official recognition of four religious groups—Lu- 
theran, Reformed, Roman Catholic, and Unitarian—at a time when wars 
over religion raged in other parts of Europe. The Romanian Orthodox 
were merely tolerated, even though they constituted the majority of the 
population.'* Schépflin points out that “this unusual religious dispensa- 
tion has meant that religious adherence has come to be identified with 
national and cultural loyalties, that churches have tended to be regarded 
as national institutions which have helped to underpin national cultures 
and that attacks on religious life have been interpreted in national as 
much as in religious terms.”'* A simultaneous assault directly on na- 
tional cultures as such immeasurably intensified these tensions since 
the national cultures were inextricably interwoven with the religious 
communities. 

Over the course of centuries, and particularly since World War I, the 
preservation of cultural heritage has become a primary responsibility of 
these religious traditions, so much so that they could be described as 
“cohesive, culturally insulated, and inward looking communities.” The 
Reformed faith became closely identified with a large segment of the 
Hungarian community, and the church that emerged is still regarded as a 
unique vessel for the preservation and transmission of “Magyar religion” 
in Transylvania.'° The Lutheran Church of the Transylvanian Saxons 
perceived itself as the bearer of German culture. The Unitarians devel- 
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oped their cultural concerns, as did a segment of the Hungarian commu- 
nity that accepted the Lutheran tradition. Attempts were made to estab- 
lish ethnic Romanian Lutheran and Reformed churches, but with little 
success. 

The second category of Protestant religious bodies in Romania con- 
sists of the neo-Protestant churches; in a sense, they are the left-wing 
descendants of the Protestant Reformation with less emphasis placed on 
the institution of the church, its creeds, a professional ministry, or the 
sacraments, and more on a biblically oriented community consisting of 
dedicated individuals transformed by divine power, committed to the 
ethical way, and waiting for the Day of the Lord. These churches also 
held firmly to a separation of church and state and strongly criticized the 
territorial forms of right-wing Protestantism.’? Within the Romanian 
context, these were the Baptists, Christians according to the Gospel 
(popularly called the Brethren), Pentecostalists, and Seventh-Day Ad- 
ventists. Related to them are a number of unofficial religious bodies such 
as the Reformed Adventists, the Nazarenes, the Pentecostal Dissidents, 
and the Army of the Lord, which is an evangelically oriented movement 
within the Orthodox Church. The Jehovah's Witnesses also are included 
among this group since they had a Protestant origin, even though they 
have radically deviated from it. 

Until the establishment of the Greater Romanian State in 1918, the 
Orthodox faith had been the nation’s official and almost exclusive reli- 
gion. The acquisition of Transylvania, Crisana, Banat, Bessarabia, and 
Bukovina brought about serious political predicaments and important 
changes in the country’s religious configuration; with the inclusion of 
large numbers of Reformation Protestants with their strong ethnic identi- 
fications as well as Roman Catholics of the Latin and the Uniate tradi- 
tions, problems were created that still have not been resolved. The new 
situation was formalized in the Law of Cults in 1928 in which all the 
major religions enjoyed freedom in spiritual matters with the exception 
of the “sects” (Baptists and Seventh-Day Adventists); the state reserved 
the prerogative to censor teachings “contrary to the interests of the 
nation and to public mores.” The state also exercised administrative 
control over all religious bodies, with the exception of the Roman Catho- 
lics for whom relations were dictated by the 1927 Concordat with the 
Vatican whereby the church and its educational and philanthropic in- 
stitutions were given virtually total freedom from the state. The concor- 
dat was abrogated unilaterally by the communist state in 1948." 

The union of Transylvania with Romania following World War I un- 
questionably represented the culmination of long-cherished Romanian 
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hopes and dreams, but this union has remained a focal point of contro- 
versy between Hungary and Romania. Transylvania indisputably is per- 
ceived to have a central role in the national mythologies of both Hun- 
garians and Romanians. Schépflin defends the thesis that “a mythicized 
concept of Transylvania, which may have little to do with existing real- 
ities, plays a central role in the national consciousness of both nations, 
most particularly in that it is seen as having safeguarded the survival of 
the nation in the most critical epoch of its history.” 

During the interwar period, there were reports of serious problems, 
particularly regarding the treatment of the Hungarian religious commu- 
nities in Transylvania, and numerous complaints charging discrimina- 
tion were registered with the League of Nations and other international 
organizations.” There are different versions of what in fact did occur, but 
there appears to be little question that in religious matters the Romanian 
Orthodox Church was unquestionably favored. The minority religions, 
however, “were clearly better off in matters of faith, practice and status 
than the Orthodox Church had been under Hungarian rule,” but the 
minority religions were definitely hampered by the land reforms of the 
early 1920s that divested them of a large part of their income.*! The 
Romanians responded that the complaints were totally false; indeed, 
it was the Romanian Orthodox Church that was being discriminated 
against and in its own land at that!” The German Lutheran community 
was relatively silent during this period. 

The leaders of the various ethnic German groups decided in favor of 
Romania rather than Hungary at the end of World War I “because they 
wanted to end magyarization and to seek far-reaching privileges for 
themselves.” They were granted virtually unlimited freedom of assem- 
bly and organization, and the great majority “reciprocated the relative 
toleration of their ethnic freedom with loyalty to Romania, while retain- 
ing strong connections to their country of origin.”** The religious situa- 
tion was compounded by the tension between the Hungarian and Roma- 
nian states, which once again surfaced openly and continues to this day. 

World War II was a period of incredible suffering for all the religious 
communities in Romania, and its aftermath brought about a radically 
different situation for each of them. The international ecumenical agen- 
cies attempted to come to the rescue of the Romanian churches following 
the war. The Lutheran, Reformed, and Orthodox churches were deeply 
involved with various phases of the ecumenical movement in the inter- 
war period, and there was a profound sensitivity to their situation. In 
1945 J. Hutchison Cockburn, a former moderator of the Church of Scot- 
land, became the first director of the Department of Reconstruction and 
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Inter-Church Aid of the World Council of Churches. He faced an incredi- 
bly complex challenge in attempting to address the needs of churches in 
the lands devastated by the war. In July 1945 he sent identical letters 
to Patriarch Nicodim Munteanu of the Romanian Orthodox Church, 
Bishop Friedrich Miller of the German Lutheran Church, and Professor 
L. Gonczy of the Hungarian Reformed Church. He informed them that 
his department had been created so that the Christian church might be 
able to play its ecumenical role of mutual service and regard. He specifi- 
cally requested that they respond as to whether or not they were willing 
“to consult with the leaders of the other churches in Romania including 
Transylvania about setting up a Joint-Board of all the Churches.” He 
emphasized that no church should be overlooked and that agencies such 
as the yMCA, the ywca, the Student Christian Movement, and other 
organizations should be invited to participate.» Because of the offi- 
cial “silent response” to his requests, Cockburn finally concluded from 
other sources that something needed to be done quickly; he therefore 
sent two representatives to Romania. Robert Tobias, an American Lu- 
theran, made the first visit in August 1946, and Gote Hedenquist, a 
Swedish Lutheran, traveled to Romania in October 1946. Both men 
presented comprehensive and perceptive reports on their visits.” They 
called attention to the serious food shortages, the overwhelming pov- 
erty, the widespread disease, and the “scandalous inflation.” A primary 
objective for both Tobias and Hedenquist was to assist in forming an 
internal ecumenical committee to develop the immediate priorities for all 
Romanian churches so that the international community could respond 
in the most effective way. Both men were shocked by the lack of any real 
trust among the leadership of the Christian communities. Tobias had an 
extensive meeting with the Protestant clergy, but it was clearly evident 
that ecumenical cooperation was out of the question. He came to the 
conclusion that Magne Solheim and Richard Wurmbrand, the dynamic 
and able leaders of the Norwegian Mission to the Jews in Bucharest, 
should be appointed to coordinate the work of the wcc and be given 
“every color and kind of legal document and stamp of authorization.” 

The wcc was to channel extensive shipments of desperately needed 
relief items to Romania; many of the supplies came from the United 
States. The political, social, and economic situation, however, was dete- 
riorating rapidly; tensions also were running high between East and 
West. In October 1947 Solheim through the Swedish legation reported in 
a terse communication to Geneva that the wcc was regarded as a “ politi- 
cal agency” supported by the Americans and “suspected of smuggling in 
money in order to help build up a resistance movement against the 
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government.””8 In his last report dated 15 November 1948, he wrote 
about the terror that had gripped the society, the allegations that “reac- 
tionary imperialistic powers” were using the ecumenical movement, and 
the concern that the religious institutions he had been trying to as- 
sist were having serious difficulties or were being shut down on every 
hand.” By the end of 1948, it was apparent that Romania was closed to 
any assistance by Western ecumenical agencies. A constellation of fac- 
tors in the end subverted the efforts of the wcc in its attempts to assert 
its solidarity with the suffering people of Romania and to channel the 
resources of food and clothing so desperately needed. The ecumenical 
bodies were deeply disappointed that the Romanian religious leaders 
were unable to transcend their rivalries, suspicions, and animosities to 
coordinate their efforts for the common good. There is bitter irony in this 
whole situation. By the time the ecumenical community was fully mobi- 
lized to send substantial aid and was sensitized to the destructive inter- 
nal tensions, political decisions had been made that irrevocably closed 
the door and sealed the fate of many thousands. 

The year 1948 was critical for all Romanian churches. A communist 
government with its Marxist-Leninist ideology was now in full control, 
and a new Law of Religious Cults was established that carefully delin- 
eated the relationships between church and state. The Reformation bod- 
ies found themselves losing control of the educational and social institu- 
tions that they had developed over the centuries and that had enabled 
them to maintain their identity. The educational reform in 1948 provided 
for the transfer of all ecclesiastical and private schools to the state. This 
was, of course, a particularly serious problem for the Germans and the 
Hungarians for whom the ecclesiastical school system had been tremen- 
dously important. The German Lutheran community was particularly 
devastated by the war. It had been deeply divided by Nazism, and after 
the war the homes and property of its members were confiscated and 
many church members were reduced to abject poverty. Almost eighty 
thousand German Lutherans were taken to the Soviet Union to work in 
factories and mines; many perished, and large numbers eventually emi- 
grated to Germany.*° Despite these hardships, the church and its mem- 
bers made a remarkable recovery, but they never fully overcame the 
traumatic events of the war and its immediate aftermath. 

The period between 1948 and 1961 involved only minimal contacts 
between the Protestant churches in Romania and their colleagues in 
other countries, although there was considerable contact between the 
Romanian Orthodox Church and the other Orthodox churches of East- 
ern Europe. 
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Unquestionably, Marxist atheism with its militant Leninist focus had 
the most important influence on the nature of church-state relations in 
Romania, but there were other important considerations that throw light 
on the contradictory policy of “Ceausescuism”:*! the durability of eccle- 
siastical institutions, the persistence of religious convictions and prac- 
tices, the concern for political survival, modern means of communication 
that could call almost immediate attention to church difficulties, the 
sensitivity to allies and critics outside Romania, the temptation—indeed 
the perceived necessity—to maximize the usefulness of the churches to 
achieve economic, political, and social objectives at home and abroad. In 
the 1948 Law of Cults, freedom of conscience and religious freedom 
presumably were guaranteed by the state, and “confessional hatred” of 
any kind was repudiated. The law further asserted that one’s religious 
faith could not jeopardize civil and political rights.” It also made pro- 
vision for religious communities to organize themselves “according to 
their own norms,” provided “their practices and ritual be in harmony 
with the constitution, security or public order, and good morality.” The 
state’s power was clearly enunciated here because to receive official 
approval each religious cult had to “send in, for examination and ap- 
proval through the Ministry of Cults, its own organizational and admin- 
istrative statute, together with the confession of the respective faith.” 
Then, too, no religious body was permitted to maintain relations with 
agencies outside the country without official approval. Furthermore, no 
member of the hierarchy of any religious body would be recognized 
without receiving the government's prior approval and without taking 
an oath of loyalty to the state.** The law clearly stated the right of the 
churches to use the “mother tongue” of the believers in their worship 
and to organize seminaries and institutes for the training of clergy. 
Subsidies could be provided by the state to the churches, but clergymen 
who had an “antidemocratic attitude” could be deprived of such sup- 
port. All citizens were free to change their religious faith, but it was 
mandated that official notification of such transfers be made through the 
proper authorities, and churches were forbidden to enroll new members 
if proper notification had not been made.* This stipulation created se- 
rious problems for the neo-Protestant communities in addition to com- 
pounding the statistical dilemma. 

The law on religious cults spelled out what were considered to be the 
constitutional rights of freedom of conscience and religious practice 
under the communist regime, and it established a comprehensive—and 
at times ruthless—system of state control over all religious communities. 
The churches were under the direct jurisdiction of what was called the 
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Department of Cults, a very important agency run by a nationwide 
network of highly skilled personnel. This agency had impressive re- 
sources at its command whereby it could be certain that the religious 
legislation and a variety of even more stringent oral interpretations, 
which often blatantly subverted the constitutional freedom of believers 
and their communities, were carefully followed.* Indeed, it has been 
considered little more than an agency of the dreaded Securitate, or secret 
police. 

The Romanian constitution stated unequivocally in Article 17 that all 
citizens, “irrespective of their nationality, race, sex, or religion, shall 
enjoy equal rights in all fields of economic, political, juridical, social and 
cultural life.”°” It also affirmed that the “co-inhabiting nationalities shall 
be assured the free use of their mother tongue, as well as books, news- 
papers, periodicals, theatres and education at all levels in their own 
languages.”** Soon after the law took effect, charges were made that a 
tremendous gap existed between theory and practice as far as the cul- 
tural and religious rights of the minorities were concerned. 


The Traditional Protestant Churches 


The Reformed Church was organized in Transylvania in 1564; its con- 
gregations are mostly descendants of the Catholic parishes in Transyl- 
vania, Crisana, and Banat. There was an early identification with the 
Swiss Reformation, and relationships were set up with Geneva, Zurich, 
and Heidelberg.* It now has close to 1 million members organized into 
732 parishes, thirteen presbyteries, two dioceses with two bishops, more 
than goo churches, and more than 700 clergy. It has attempted to conduct 
its own inner life and activities in the Hungarian language. This church 
hosted the World Alliance of Reformed Churches’ European Assembly in 
September 1980. Edmond Perrett, former general secretary of the al- 
liance, announced at that time that Romanian authorities had approved a 
presentation of 10,000 Hungarian Bibles to the Reformed Church on this 
historic meeting. The waRc had sent the same number of Bibles to this 
church in 1971. These Bibles became the focal point of much controversy 
regarding their use or final destination. Alexander Havadtoy maintained 
that he had irrefutable proof that the Bibles were recycled into toilet 
paper;*” Metropolitan Antonie of Transylvania, joined by the two Re- 
formed bishops in Romania, claimed this was absurd and called it “an- 
other item of anti-Romanian propaganda.”*! 

The Hungarian Lutheran Church is regarded as a diaspora church 
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with approximately 35,000 members in thirty-six parishes, including five 
Slovak parishes and a Romanian parish that was related to what had 
once been a Jewish mission in Bucharest. This church has been highly 
dependent on its international relationships and has received substan- 
tial assistance from the Lutheran World Federation.” The Evangelical 
Church of the Augsburg Confession, also known as the Church of the 
Transylvanian Saxons, is the oldest of all the German-speaking Lutheran 
churches in Eastern Europe.* Until the beginning of World War II, it had 
approximately 240,000 members, 260 elementary schools, and a large 
number of social institutions. When speaking about their history, the 
Saxons have used terms like “God's miracle,” “God’s guidance,” or 
“God's plan” to explain their survival for more than eight hundred years 
in Transylvania. They have perceived their community as “the outpost of 
Western European civilization” against the assaults of the Mongols and 
Turks, and they survived the threats of the Counter-Reformation, Mag- 
yarization, and Romanianization.** This group has carried on a vigorous 
religious life and has endeavored to be a church in the midst of socialism. 
The church has undergone a profound identity crisis, with one group 
migrating to the West, and a rapidly dwindling number, led by the late 
Bishop Albert Klein, maintaining that despite all problems they still had 
a mission in Romania. The restiveness within the German community 
was such that an agreement was reached between the Ceausescu regime 
and the German Federal Republic whereby up to 12,000 Germans could 
be repatriated each year. Apparently, this official agreement accounted 
for approximately two-thirds of all the emigration from Romania during 
the 1980s. There have been reliable reports of a financial arrangement for 
each family permitted to leave.** The church has been reduced to less 
than 100,000 members in approximately three hundred churches with 
fewer than a hundred ministers, and many ministers have applied for 
emigration permits. In 1988 Bishop Klein stated: “If the present rate of 
emigration by Transylvanian Saxons continues, the ethnic group and 
this denomination will cease to exist in Romania in the next quarter 
century.’*° Following World War II, the two Lutheran churches in Ro- 
mania were among the most isolated in Eastern Europe; attempts by the 
LWF to establish closer contacts with them were not especially successful 
until 1964. Since then, however, the churches have played an active role 
in ecumenical affairs locally as well as on the international scene. 

In 1968 the Unitarian Church celebrated the four hundredth anniver- 
sary of its founding. In an official statement at the time, it described itself 
as radical in its theological system and progressive in its social system. It 
paid high tribute to its founder, Francis David, who insisted on a return 
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to the Bible and in 1566 denied the dogma of the Trinity. It emphasized 
that David did not intend to divide the unity of Transylvanian Protes- 
tantism, but that the Lutherans and the Reformed churches rejected fur- 
ther necessary and logical reforms.*” At present, the Unitarian church 
has approximately 85,000 members in 120 congregations concentrated 
mostly in the villages of Transylvania. One reliable source suggests al- 
most 100,000 members.** The church emphasizes a Christological model 
similar to the teaching of one of the founders of American Unitarianism, 
William Ellery Channing.*? The churches regularly carry out their ancient 
rites of baptism, confirmation, communion, and marriage, and the sanc- 
tuaries are crowded for these occasions. The order of worship is dig- 
nified with prayers, scripture readings, hymns, and sermons. The Uni- 
tarian Church of Romania is the only Unitarian body in the world with 
a bishop; its supreme church authority is the synod with a representa- 
tion of two-thirds laity and one-third clergy. Bishop Lajos Kovacs has 
served as president of the International Association for Religious Free- 
dom (1ARB), the international organization of liberal religious groups in 
twenty countries. The Unitarian Universalist Association in America is a 
member of this group. The election of Bishop Kovacs was considered an 
important step in restoring communication between East European re- 
ligious liberals and their Western counterparts, and it also was highly 
regarded by the Department of Cults. The suggestion has been made 
that the Unitarian Church had certain privileges under Ceausescu that 
other minority churches did not have because of its large number of 
foreign relationships.” The other Reformation churches, however, have 
a greater number of even more powerful allies in the West; therefore, 
other factors such as the Unitarian Church's leadership, size of the 
community, its liberal theological and social perspective, and its long 
legacy of being persecuted and oppressed are factors that need to be 
explored. 

The four traditional Protestant churches received state support for the 
salaries of their clergy, theological professors, and administrators; they 
conducted their own traditional worship services each week in their own 
languages; they held their own catechetical classes; they had their own 
pension programs and periodicals;”' and they participated in an ecumen- 
ical theological institute that used the Hungarian language in Cluj 
and German in Sibiu. Each of the three Reformation traditions at Cluj 
had the opportunity to provide instruction to its own candidates in 
addition to the general curriculum they shared. The Lutheran and Re- 
formed churches also have endorsed the Leuenberg Agreement of 1973, 
which established full communion and cooperation between them. 
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These Reformation communities also participated with the Romanian 
Orthodox Church in interconfessional theological conferences that date 
back to 1964, soon after the Orthodox, Lutheran, and Reformed churches 
joined the wcc and other ecumenical bodies. These ecumenical con- 
ferences always were conducted under the leadership of the Romanian 
Orthodox, with strong state encouragement and presence, and directly 
involved the Lutheran, Orthodox, and Reformed communities with a 
significant participation of Unitarians and an increasing involvement of 
Roman Catholics. 

It should be noted that the full depth and meaning of the ecumenical 
spirit, given the strict surveillance and harassment for anyone who 
attempted to raise any kind of prophetic voice, was extremely difficult to 
determine. Published reports invariably conveyed the impression of a 
marvelous ecumenical harmony transcending the deep-seated animosi- 
ties of the past. The state unquestionably viewed these conferences 
as important forums for encounters between the Romanian Orthodox 
Church and the minority religious communities. In spite of the national 
rivalries and tensions that separated the minorities from the Orthodox, 
the religious groups were bound together by common religious mythic 
structures that presumably transcended their ethnic particularities. It 
was indeed of interest to see a communist state encouraging religious 
dialogue in an effort to help resolve sensitive and complex internal 
problems that defied all solutions, ideological and practical, offered by 
the new social order. In spite of the obvious secular objectives that the 
state may have had, religious dialogues of this nature had an intrinsic 
value of their own. The international dialogues in which all of these 
religious communities were involved had a profound impact on their 
consciousness and modes of thought, even though this influence may 
not have been readily evident at times. 

In the late 1980s there were incontrovertible reports of a growing crisis 
brought about by intensive pressures on Hungarian institutions in Ro- 
mania. Gilberg gives a careful analysis of the policy that prompted this 
crisis.°* During the years after 1948 the Hungarian minority in Transyl- 
vania enjoyed extensive political and cultural privileges, but with an 
increasing focus on nationalism in Romanian politics in the late 1950s, 
their privileges were gradually suppressed. In 1967 a policy of accom- 
modation appeared to be emerging, but after 1971 pressures for assimila- 
tion began to intensify in both passive and active forms. It was inevitable 
that the religious communities would be deeply involved since they had 
become the primary vehicles of cultural traditions. As the economic 
situation deteriorated in Romania after 1980, the Hungarian community 
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could envisage only a very bleak future; consequently, increasing despair 
about attempts at internal reforms led to a series of appeals and protests 
to the West, particularly to Hungary, which stirred up paranoias of 
irredentism among Romanian political leaders. The result was that the 
Hungarians perceived the internal pressures and discrimination to have 
reached intolerable levels.™ 

A litany of strong complaints from a wide range of sources docu- 
mented the radical forms of discrimination directed at the Hungarian 
minority in Transylvania; these involved the lack of educational oppor- 
tunities, the deliberate dissolution of minorities, the reduction of bi- 
lingualism, the limitation of cultural opportunities, the falsification of 
history, the confiscation of ecclesiastical archives, and the “special” ha- 
rassment of the minority churches. These charges were summarized by 
Bishop Butosi in 1987. It was now the policy of the Romanian state, he 
said, “to liquidate with all its might, overt and covert, a two and a half 
million Hungarian ethnic minority.” This, he believed, was the funda- 
mental issue. The traditional policy of the Hungarian state and re- 
ligious leaders regarding these charges had been public silence, and the 
emphasis had been on quiet diplomacy. It was inevitable that there 
would be a radical change in this approach in the light of the problems 
that appeared to defy attempts at negotiation and positive resolution. 
The conspiracy of public silence was finally broken in Hungary in the 
summer of 1986 when a plea for religious liberty and national rights in 
Transylvania was released by an unofficial ecumenical group that in- 
cluded members of the major religious communities. In a document 
entitled “A Call for Reconciliation to the Caring People of Hungary 
and Romania,” this committee urged the pope, the World Council of 
Churches, the Soviet Union, and Western human rights activists to work 
together to encourage Romanian authorities to end repressive policies 
against Transylvania’s national and religious minorities. References were 
made to the use of police terror, the informant system, brutal beatings, 
torture, and martyrs. 

The committee was convinced that the churches of Romania could 
play an important role in bringing about reconciliation. It expressed a 
vision in the light of their common Christian heritage of a Transylvania 
that “could be the scene of Orthodox, Roman Catholic, Reformed, Lu- 
theran and Baptist brotherhood.” Furthermore, it stated that “Orthodox 
spirituality” could enrich the Hungarian churches, as would the “enthu- 
siasm of our Romanian Baptist brothers and sisters.”°° Here was the 
recognition of a profound crisis that desperately needed to be addressed 
and called to the attention of the international community, coupled with 
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a vision of a Transylvania where various religious traditions with their 
respective cultures could live together in peace and harmony. It was a 
noble vision, to be sure, and well-intended; it attempted to speak the 
truth and unequivocally rejected the picture presented by Romanian 
authorities. Paradoxically, the focus on Transylvania may help to explain 
some of the emotional nuances of the responses by Romanian leaders. 
The perceived echoes of “Transylvanianism” with all its implications 
could only stir up additional dimensions of paranoia among an already 
confused and insecure Romanian leadership. 

The “Call for Reconciliation” set in motion an avalanche of appeals 
and protests not only from the Hungarian state and churches but also 
from churches and international agencies around the world. The re- 
sponse from Romanian state and religious leaders was that the picture 
presented was totally false and was prompted by sinister self-serving 
motives. The Romanian Orthodox position was that internal ecumenism 
in Romania was “a living and indisputable reality,”°” and the Reformed 
bishops allegedly were “astonished” that such charges could be made.* 
The position of these two bishops remained unchanged in all their 
public utterances despite the large volume of information reaching the 
West that disclosed extraordinarily serious problems involving the com- 
munities for which they were responsible. The growing controversy 
brought about a public exchange of views involving two of the foremost 
ecumenical leaders in Eastern Europe as well as important religious 
leaders and spokesmen in their respective countries. In a 1987 interview 
with the Ecumenical Press Service, in which he gave written answers to 
written questions, Metropolitan Antonie of Transylvania, the primary 
ecumenical representative for the Romanian Orthodox Church and a 
member of the executive committee of the wcc and of the presidium of 
the Conference of European Churches, unequivocally denied reports of 
religious and cultural discrimination against the Hungarian minority in 
Transylvania.” 

Karoly Toth, bishop of the Reformed Church in Hungary and a lead- 
ing member of the executive committee of the wcc and president of the 
Christian Peace Conference, seriously challenged Antonie, particularly 
focusing on the serious decline of schools using the Hungarian language. 
He concluded that he had no desire to reopen past wounds, but that he 
considered “one-sided and tendentious information to be dangerous 
because it makes reconciliation impossible.”® One of Téth’s most dra- 
matic statements was his reference to the official destruction of the 
Romanian Uniate Church. He could scarcely have touched on a more 
sensitive matter for both the Romanian Orthodox church and the state. 
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The neo-Protestants in Romania had raised this issue several years ear- 
lier, with extremely serious consequences for those involved. 

The official position of Romanian religious leaders regarding the 
widespread reports of violations of human rights and religious freedom 
also was seen in the reports of the fiftieth Interconfessional Theological 
Conference held in Bucharest on 3-4 November 1987. Bishop Gyula 
Nagy of the Reformed Church reaffirmed his position that his churches 
had full freedom to preserve and cultivate the “sacred faith” of their 
ancestors. Bishop Paul Szedressy of the Hungarian Lutheran Church 
and Bishop Kovacs of the Unitarian Church also stressed the freedom 
that they had, although they did so in a more subdued manner, as 
did Hans Hermannstadter, curator general of the German Lutheran 
Church.*' In his concluding remarks, Metropolitan Antonie summarized 
what he felt had been achieved during the history of these conferences, 
and he reaffirmed some of the notes that he and other Romanian re- 
ligious leaders had made in response to the severe criticisms being 
offered. The “old separatist mentalities” had been transformed, and at a 
level of practical ecumenism they had arrived at “positive positions” in 
relationship to their “motherland” so that they were no longer “separate 
and marginalized groups.” He challenged the confessions in Romania to 
advance more courageously toward “the one, holy catholic and apostolic 
church.” Antonie eloquently expressed the ecumenical vision that per- 
haps inspired and animated him, but he also felt compelled to present it 
as a reality despite irrefutable signs to the contrary. 

At the end of its deliberations, the conference sent a telegram to 
President Ceausescu calling attention to what it claimed was “Romania’s 
new and bright image” and rejoicing in the “wonderful achievements” in 
the “most productive years in the history of the country.” With “justified 
pride,” they could call this period “the Nicolae Ceaugescu Epoch” since 
he had been “acknowledged all over the world as a thinker of genius and 
an exceptional statesman, a political personality who has definitively 
marked the age in which we live.”® These affirmations under carefully 
controlled conditions did little to prevent a radical escalation of the 
tensions regarding the minority situation in Transylvania. The flight of 
thousands of refugees across the border into Hungary in 1987 and 1988 
immeasurably compounded the situation. The seriousness with which 
the problems were now perceived, concurrent with the radical erosion of 
the credibility of the religious leaders in Romania, was seen in the 
virtually unprecedented intervention by one of the major ecumenical 
bodies—the World Alliance of Reformed Churches. Its strategy in the 
past regarding problems dealing with the Reformed Church had been to 
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consult quietly with local church officials and the Department of Cults to 
bring about the best possible resolution of issues. The visit of the wARC 
representatives planned for April 1988 to discuss discrimination issues 
was cancelled on very short notice at the request of the Reformed Church 
in Romania.“ Tensions were raised to a new level by the flood of refu- 
gees into Hungary with their tragic reports, coupled with the plan an- 
nounced by the Romanian state in the spring of 1988 to further its 
“systematization” of its agricultural land by destroying half of its villages 
and moving the people into new “urban agro-industrial centers.” This 
plan had tremendous destructive potential in undermining the social 
roots of religion and the culture of the national minorities.® In the light of 
these events, the wARc concluded that the problems which had erupted 
were so grave that quiet diplomacy would no longer be effective or 
meaningful. 

It sent its message openly and simultaneously to President Ceausescu 
and President Campanasu of the Department of Cults. It noted that the 
WARC represented 164 churches and 70 million members worldwide and 
expressed “deep dismay” about plans to destroy the village. It main- 
tained that this decision could “only tear apart the fabric of society, vio- 
late human and civil rights, and deprive thousands of their traditions, 
cultural heritage, and language.” The warc called on the Romanian 
government to “respect the fundamental rights of all its citizens and, 
therefore, to rescind its decision to implement this destructive pro- 
gram.”° The wARC also informed all its member churches of its action 
and requested that they indicate their support by writing or cabling 
Ceausescu.” A worldwide response occurred. The Global Mission Min- 
istry Unit of the Presbyterian Church USA expressed its profound con- 
cern to the Reformed bishops in Romania regarding the cultural, re- 
ligious, and social implications of the “devillagization” program.® The 
World Council of Churches and the Conference of European Churches 
also intervened with a joint message of “deep concern” regarding the 
Transylvanian situation, but they followed a more traditional course of 
action in requesting that their member churches (Romanian Orthodox, 
the two Lutheran churches, and the Reformed) report on the situation in 
their country. The Central Committee of the wcc was deeply divided on 
the most appropriate approach to the tragedy unfolding in Romania, but 
it finally adopted a report at its July 1989 meeting in Moscow recom- 
mending that the wcc carefully monitor the situation, promote visits 
among churches inside and outside Romania, follow the international 
human rights efforts, and support the churches, especially in Hungary, 
that were assisting the Romanian refugees.” It is difficult to know what 
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kind of impact these concerns and protests made on state authorities in 
Romania. There were reports that the process of “systematization” actu- 
ally began in the environs of Bucharest, particularly on the road to 
Ceausescu’s villa at Snagov. In this case the Romanian Orthodox Church, 
which had been the state’s most loyal ally, was the initial casualty since 
this area was primarily ethnic Romanian with an Orthodox Church at the 
center of every village. In May 1989 an appeal for $500,000 was made 
by the wcc to support a two-year relief program of the churches in 
Hungary for the refugees from Romania. According to Hungarian state 
sources, there were then 16,000 registered refugees in addition to 5,000 
asylum-seekers and more than 15,000 who were not registered. Reports 
indicated that an increasing number of the refugees illegally entering the 
country were ethnic Romanians; this posed its own unique set of prob- 
lems. The funding sought was to be used for counseling and pastoral 
support, accommodations, medical assistance, coordination of the refu- 
gee program, and training opportunities for volunteer refugee work- 
Gisee 

The Reformation churches of Transylvania, particularly the Hungar- 
ian Reformed, found themselves in a crisis compounded by the fact that 
they not only were the vehicles of religious faith, but of cultural heritage. 
Manifest destiny, Ceaugescu-style, unquestionably subverted the basic 
identity of these religious minorities and threatened to sacrifice them to a 
strident, ruthless form of Romanian nationalism. Radical changes in the 
policy of the Romanian state were necessary if the minorities’ full rights 
were to be restored. Such changes, given the winds of perestroika and 
glasnost in the Soviet Union, were inevitable. 


The Neo-Protestant Communities 


Concurrent with this crisis was the one brought about by the tremen- 
dous growth and persistent challenge of the neo-Protestant churches 
that are now found in virtually every community in Romania. This 
phenomenon involved another highly sensitive group of churches that 
were primarily ethnic Romanian and did not have preservation of the 
cultural heritage as a primary concern. As a matter of fact, a primal cause 
of the neo-Protestant movement may be disenchantment with the in- 
ordinate focus on the ethnic communities and the search for an alterna- 
tive, not only to Marxist-Leninist ideology but also to the destructive 
tensions of the past. Most neo-Protestant communities entered the coun- 
try through non-Romanian channels. Originally they were accused of 
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undermining national unity,”’ were seriously restricted or forced under- 
ground before 1945, were locked in serious struggles with both church 
and state authorities in the interwar period, and were imprisoned by 
the thousands under the fascist military dictatorship of Marshal Ion 
Antonescu. They were perceived as posing very serious internal secu- 
rity problems, and great vacillation and perplexity always have existed 
among state authorities regarding the wisest ways to deal with them. 
These churches received recognition by the communist government in 
the 1948 Law of Cults, for which they were extremely grateful. The state 
authorities admired their resistance to, and their suffering under, pre- 
vious governments, and they may have envisioned the neo-Protestants 
as valuable allies in controlling the power of the Orthodox and the 
Reformation churches as well as in providing important bridges to the 
West. The moral earnestness of these communities and Marxist ideal- 
ism” were perceived as having much in common, and in the early days 
after World War II they were seen as potential comrades that, once 
liberated from their “mystical” views, would become full participants in 
the revolutionary work at hand. The perception also arose that by giving 
them official status, they could be more easily controlled than they had 
been as underground churches. 

For a number of reasons, statistics vary widely on the membership of 
these groups. Many people participated within the life of these commu- 
nities, but they did not officially notify their former churches” because of 
the difficulties entailed. There were reports of continuing resistance from 
the Department of Cults to counting converts from other communities, 
even if the converts had gone through the necessary legal process. 
Furthermore, many of them were active in unofficial churches that had 
been waiting for years to be approved. Then, too, state authorities un- 
derestimated the strength of these communities, although they claimed 
that neo-Protestant leaders unofficially overstated their followings.”* It is 
not unreasonable, therefore, to suggest a total neo-Protestant constitu- 
ency of close to 1 million people, with a rapid growth rate.” 

The neo-Protestant communities focus on the Bible as the verbally 
inspired, infallible word of God. Their favorite version is still the one by 
the evangelically oriented Orthodox scholar, Dumitru Cornilescu.”° The 
neo-Protestants boldly promise a knowledge of God and the ultimate 
mystery that is available to every individual and that endues one with 
divine power. The Pentecostalists maintain that this power is received in 
a commitment experience called the Baptism of the Holy Spirit; the initial 
physical evidence of this experience is an ecstatic spiritual language 
referred to as speaking in tongues. Conversion to these communities 
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meant a new moral seriousness and a dedication to a work ethic that did 
not escape the authorities’ attention. The belief in faith healing also is 
found throughout the neo-Protestant groups and appears to be of special 
importance within the Pentecostal community.” There is a high propor- 
tion of lay leadership in these churches, a characteristic born of necessity 
in many instances, but also founded in the conviction of the universal 
priesthood of believers. 

The typical neo-Protestant church is a “highly cohesive spiritual and 
social unit” that provides an impressively supportive community for its 
participants. The new member is immediately made to feel needed, 
called brother or sister, and incorporated into the life of the church as an 
active worshiper and servant. The Baptists and the Brethren stress the 
independence of each church, thus creating serious problems for the 
authorities in their efforts to centralize power. These groups have a 
powerful awareness of mission coupled with the conviction that they are 
living in the last moments of time and that the Second Coming is immi- 
nent. Intensified by “the urgency of the eschatological moment,” this 
missionary imperative brought about serious tensions with not only 
state authorities but also with the Orthodox and Reformation churches. 
The neo-Protestants’ millennial zeal may develop revolutionary dimen- 
sions if profound frustration is reached because of continued postpone- 
ment of the final moment of cosmic liberation and what may be per- 
ceived as the total corruption of the present political and social order. 
Neo-Protestant services tend to be informal, crowded, and lively, with 
enthusiastic singing and preaching and excellent choirs and instru- 
mental groups. The large majority of neo-Protestants are ethnic Roma- 
nians, but the communities have active minority representation, pri- 
marily Hungarian and German, and the Pentecostalists seem to have 
considerable strength among the Ukrainians along the northern Roma- 
nian border. The Gypsy population also has been significantly incorpo- 
rated within some of their communities. 

Members of the neo-Protestant churches ran into problems with the 
communist authorities more often than any other religious group. They 
were most likely to receive Bibles and religious literature through “il- 
legal” channels and to distribute them throughout the country, most 
tempted to have religious meetings outside of the officially designated 
hours, most apt to disagree with or strongly resist ecclesiastical admoni- 
tions or discipline, and the least inhibited in calling attention to the 
imperfections they saw or experienced in their society. They pooled their 
resources to pay the heavy fines assessed for unauthorized religious ac- 
tivities, and many appeared to have lost their fear of prison. Only a fine 
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line existed between some of their members and members of the coun- 
try’s unofficial groups. Their challenge to the constitutional legality of 
many of the Department of Cults’ rulings was perceived to be pro- 
vocative and dangerous; such challenges unaddressed could lead to se- 
rious disturbances in other areas of society. Furthermore, their rapid 
growth threatened to be destabilizing, particularly as far as the tradi- 
tional churches were concerned, and this growth raised serious ques- 
tions about the Marxist-Leninist analysis of religion and the success of 
the new social order. 

The Baptist movement in Romania goes back to 1856 with the found- 
ing of a German Baptist church in Bucharest. In 1864 a group of Russian 
refugees established a Baptist church in Dobrogea, and by the end of the 
nineteenth century Baptist churches existed in Transylvania and Banat 
under the leadership of German and Hungarian evangelists. In 1912 the 
first Romanian Baptist church was formally organized in Bucharest, and 
in 1919 the Baptist churches in Greater Romania united as the Baptist 
Union.” In 1921 a Baptist theological seminary was opened near Arad; it 
was later moved to Bucharest where the Southern Baptist Convention 
provided funds for the purchase of its property.”” This seminary had five 
professors and a total of forty students in 1978, but in the later 1980s 
enrollment was radically reduced. 

Ioan Bunaciu, the former rector of the Baptist seminary, writes of the 
intense hostility between the Baptist and the Orthodox communities in 
the 1930s, which culminated in the closing of all Baptist churches from 
15 December 1938 to 14 April 1939 when Archbishop Colan of the Roma- 
nian Orthodox Church was minister of cults. Bunaciu refers to the World 
Baptist Alliance’s intervention at that time.*° Grigorie Comsa, bishop of 
Arad, led the assault on the “sectarian” invasion of Romania—with a 
particular focus on the Baptist “heresy” —in a series of widely circulated 
booklets.*! In 1942 the Baptist churches again were closed under An- 
tonescu but were permitted to reopen in 1944. Petru Groza, presumably 
a devout Orthodox believer, proudly took credit for the liberation of 
Baptists from prison. Bunaciu states that in 1939 there were 62,000 Bap- 
tists in 420 churches.* 

The Baptists’ difficulties in Romania in the 1930s led to serious prob- 
lems between Baptists and Anglicans in England. In September 1937 
William Temple, archbishop of York who later became primate of En- 
gland and one of the great ecumenical leaders of his age, sent a letter to 
Patriarch Miron Cristea that raised serious questions about religious 
freedom in Romania, particularly as it related to the Baptists.* Temple 
was encouraged in his action by J. H. Rushbrooke, general secretary of 
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the World Baptist Alliance. According to the correspondence, the pa- 
triarch was outraged by what he regarded as an insensitive and irrespon- 
sible intervention in internal Romanian affairs. He officially responded to 
Temple in a lengthy document maintaining that Temple had been se- 
riously misled and the Romanian church deeply maligned. Intolerance in 
Romania! This was incredible nonsense. Romania in reality was “hyper- 
tolerant.” Cristea maintained that the minority religions were being 
treated in a privileged manner! He deplored “the perverse propaganda, 
gross untruths, false mystifications of the Magyars,” the “ferocious and 
barbaric proselytism of the Pope.” He exclaimed: “Romania cannot be in- 
different in the face of her enemies allowing herself to be undermined by 
agents paid by foreigners dressed in innocent pseudo-religious garb.”™ 
Unquestionably, the patriarch had the neo-Protestants in mind. 

Temple was embarrassed by the Romanian storm he had caused, and 
he did his best to calm the troubled waters.® Rushbroke, in contrast, 
zestfully plunged into the controversy, challenging the most formidable 
of the Anglican Romanian Orthodox apologists to a debate in late 1938 in 
Church Times and the Manchester Guardian. Missives were sent back and 
forth until the editor of Church Times declared that he had had enough 
and would publish no more.*® Rushbroke charged that Baptists were 
being persecuted and churches closed—an outrage, particularly in a 
country whose national church prided itself on its ecumenism.* Canon J. 
A. Douglas, secretary of the Council on Foreign Relations of the Church 
of England, was so enamored of the ecumenical vision that he refused to 
accept the realities of the situation and criticized the aggressive, pro- 
pagandistic ways of the “bands of Baptist crusaders” who he felt were at 
the heart of the problem.* The bishop of Gibraltar suggested that the 
Baptists were having difficulties for other than religious reasons.* 

Denton Lotz, general secretary of the World Baptist Alliance, calls 
attention to the fact that, historically, Baptist relationships with Ortho- 
doxy have been limited and that whatever contact there might have been 
was frequently in the form of persecution. He points to a continuing 
legacy of suspicion and hostility, although he did call attention in 1974 to 
signs of “opening dialogues and respect for one another” that had not 
previously existed.*° The Baptist Church was recognized by the commu- 
nist state and apparently did not undergo serious restrictions during the 
new regime’s early years. In 1954 the Ministry of Cults began to exercise 
greater control over the church and made strong efforts to develop a 
cooperative leadership. In the late 1950s, many Baptists, particularly in 
Transylvania, were perceived as subversives and were imprisoned and 
then released in the general amnesty of 1964.7! 
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The consciousness of the Romanian Baptist movement and the neo- 
Protestant community as a whole increased in 1973 and 1974 in response 
to two papers written by the eloquent and dynamic—albeit controver- 
sial—Joseph Tson,” who had been granted permission to study at Ox- 
ford University and had just returned to Romania. In “The Present 
Situation of the Baptist Church in Romania,” he exposed what he re- 
garded as the unfortunate submissiveness of Baptist leaders to the oral 
instructions of the Department of Cults, which he charged were openly 
illegal. There was radical, intolerable interference in the life of the 
church. It could no longer choose its own pastors and executive commit- 
tees, baptize freely, invite guests to speak without prior approval, decide 
what to do with its own funds, or accept all who wished to become 
members.” Tson charged that “we have fallen from the legal position in 
which the Law of Cults of 1948 had placed us and which is still in force, 
and from the position of a free and autonomous church given us by the 
statute and the Confession of Faith of our denomination.”™ He charged that 
Baptist leaders were “especially guilty” in that they had accepted these 
new regulations; the pastors were at fault for having been too submis- 
sive; and the churches were responsible for not being sensitive to their 
constitutional rights. He declared that “Baptists in Romania wish to 
demonstrate that they are loyal citizens, with a high moral standing,” 
and that the state stood only to gain “internally and externally” if it gave 
them the right to a “free and undisturbed existence.”*° He concluded 
with the warning that “if faced with a conflict of loyalties, we will be 
obliged to put our loyalty to God first.” Up to that time, this was the most 
open and forceful challenge presented to the state and its Department of 
Cults by a leader of an official religious body. 

In 1974 Tson sent his second paper, “A Christian Manifesto to a 
Socialist Society,” directly to Ceausescu, bypassing the powerful Depart- 
ment of Cults. He focused on atheism’s destructive impact on morality, 
called attention to the persecution of the neo-Protestants, and empha- 
sized the critical role that evangelical Christians could play within Roma- 
nian society. “Let the evangelical believer enjoy full religious freedom, 
treat him as a citizen with full rights, and not simply as a tolerated 
person. Grant him the possibility to show that as a Christian, he has 
something definite to contribute to society.”*° Tson concluded: “The 
Christ Revolution will meet the need of the socialist society.” 

These two papers caused deep unrest within the Baptist community 
and shocked the Department of Cults. Gheorghe Nenciu, its vice presi- 
dent who was really in charge of the department, called the “Manifesto” 
counterrevolutionary, but the Baptist community—indeed, the entire 
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neo-Protestant body—found itself in substantive agreement with Tson’s 
concerns. The consensus was that the constitutional rights of churches as 
stated in the constitution and the 1948 Law of Cults had unquestionably 
been subverted. Surprisingly, the authorities’ response was fairly moder- 
ate by Romanian standards. There were extensive investigations and 
interrogations, but no one was imprisoned, although “people had been 
reminded of the power of the secret police.”*” Baptist leaders quietly 
agreed with Tson’s analysis, but they felt he had been impetuous and 
indiscreet. Furthermore, both the Baptist leadership and the Department 
of Cults maintained that Tson’s recommendations had already been 
under discussion and were on the verge of being implemented. Thereaf- 
ter, a significant number of Baptists began to insist that their leaders take 
a more independent stance. This obviously was the beginning of an 
important movement for greater freedom within the church. 

Among the continuing efforts made for increased religious rights was 
a document circulated following the Congress of Baptist Churches in 
February 1977. Tson, joined by Pavel Nicolescu and Aurel Popescu, in 
a document called “Evangelical Believers and Human Rights in Roma- 
nia,” focused on three primary areas of discrimination against the neo- 
Protestants: education, employment, and the right of religious associa- 
tion.”* This document found its way into the U.S. Helsinki Commission 
dossier on Romania for the Belgrade Review Conference in 1977. 

In September 1977 the vice president of the Department of Cults was 
suddenly replaced, and neo-Protestants feared they would now encoun- 
ter a more difficult time. They felt they had developed a good working 
relationship with Nenciu and that he had listened to their concerns. No 
official explanation was ever given for Nenciu’s unexpected ouster, but 
an important factor undoubtedly was a high-level decision to bring the 
freedom movement under control. Furthermore, a news release in the 
United States had stated that the Romanian government had granted 
permission for 100,000 Bibles to be sent to Romania by a consortium of 
Christian believers and organizations.” Apparently, discussions about 
this matter had occurred, but final approval had not been obtained; 
further, it was discovered that the consortium’s leader was a major figure 
in the “underground evangelism” movement that had been engaged 
in smuggling Bibles into Romania. There was consternation in high 
circles; Nenciu apparently was blamed; and neo-Protestant leaders were 
scolded for their involvement. The neo-Protestants were correct in their 
assessment that the Department of Cults would become much more 
aggressive in its quest to bring the churches under its control, which was 
revealed by subsequent events. 
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Tensions within the Baptist Church continued to develop, and in 
April 1978 an organization was formed calling itself the Christian Com- 
mittee for the Defense of Religious Freedom and Freedom of Conscience 
(ALRC). In July it sent an appeal to the Council of State, the minister of 
justice, the Department of Cults, and the Baptist Union; this contained 
certain “demands” made of the Communist Party and the state. The pri- 
mary spokesman for this committee appeared to be Nicolescu, a staunch 
ally of Tson. The document was signed by twenty-five Baptists, one 
Orthodox, and one Pentecostalist, with a covering letter from Popescu 
and Tson acknowledging their approval of the association and its objec- 
tives, although they declined to become members. The appellants stated 
their desire “to make a modest contribution to the defense of man’s basic 
rights, to the respect for constitutional guarantees, and to the raising of 
Romania’s international prestige.” They spoke of the necessity to reform 
church-state relations and charged that the Department of Cults had 
been “a continuous source of abuses, restrictive measures, and psycho- 
logical pressure on those who serve the Church,” thus bringing about 
a profound and unnecessary alienation between Christians and the 
state.!” They called for “the right of religious associations to exist undis- 
turbed and be recognized by law.” In a daring and courageous ecumeni- 
cal thrust, they demanded the right of the Catholic Church to have “a 
recognized juridical statute; the official recognition of the Uniate Church, 
the Reformed Seventh-Day Adventists, and ‘the Lord’s Army’” within 
the framework of the Romanian Orthodox Church. They dealt with the 
whole spectrum of religious concerns such as church appointments, new 
churches, use of the media, religious literature, censorship, religious 
instruction, social agencies, ideological discrimination, the oath of loy- 
alty to the Communist Party, and respect for human rights in accordance 
with international agreements. 

This obviously was the most far-reaching statement made up to that 
time; it challenged the state’s authority in matters of the greatest sen- 
sitivity that were more than interpretations of the law. The Baptist Union 
Council, obviously under great pressure, sent a letter in September 1978 
to all its churches, expelling a number of this organization’s leaders, 
including Nicolescu and Popescu, charging they were involved in an 
illegal political group directly attacking the leadership of church and 
state authorities.'°' The most significant absentee from the expulsion list 
was Tson, who originally had indicated his approval of the concerns 
raised. Some of Tson’s supporters felt he had come to an understanding 
with Baptist Union officials much too quickly.’ 

The tensions among the dissidents were profoundly intensified when 
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Tson remained silent on the imprisonment of Baptists related to the 
Caransebes controversy in October 1978.'° His role in this matter was 
severely criticized in an impassioned letter by Popescu, who charged that 
his “silence and change of position in favor of the Union” had encour- 
aged the Securitate to persecute those who had been his followers.!4 
Tson maintained that because he had tried to keep himself in a “correct 
and right relationship with the leadership of the denomination and with 
State authorities,” some of his friends turned against him and called him 
a “traitor.” He emphasized that “we must formulate our demands po- 
litely, and ask for the things which are ours according to the laws of the 
country with dignity.”’° He further stressed that he was advocating a 
policy of legal recognition, not confrontation, between church and state. 
Tson urged that believers be allowed to exercise the full constitutional 
freedom of worship and practice and to make their contributions to 
the building of a socialist Romania. He was supporting what he called 
“conscientious cooperation,” with his focus on preaching, not human 
rights. 1° 

This embittered division seriously weakened the dissident move- 
ment, which suffered another blow when some of its primary lead- 
ers were strongly encouraged or even forced to emigrate. Nicolescu, 
Popescu, and Tson were exiled to the United States. Tson became pres- 
ident of the Romanian Missionary Society in Wheaton, Illinois, and 
involved himself in an extensive program of publishing works to 
strengthen the leadership of the Romanian Baptist community. For 
years, BBC carried his ten-minute program to Romania every Saturday 
and Sunday; on Sunday afternoons he broadcast a fifty-minute program 
on Radio Free Europe to a large Romanian audience. 

In the 1980s the Baptists in Romania made a number of appeals 
directly to President Ceausescu. A hope lingered that Ceausescu really 
did not know what was going on and would intervene on behalf of their 
undeniable constitutional rights. Sixty-six Baptist pastors sent a letter, 
dated August 1982, listing seven points of concern.'” These had been 
addressed to the authorities on many occasions, but with what they 
perceived to be minimal results. Following the appeal, the signatories 
were questioned by the Securitate and were pressured to remove their 
names. Ten pastors eventually withdrew their signatures, but fifty-six 
names remained. No reply came from the president, and awareness 
grew that Ceausescu himself was at the heart of the problem. 

Meanwhile, in the 1980s from his American sanctuary, Tson contin- 
ued to support his colleagues in Romania, reiterating their concerns and 
charging that they had become a “special target” of the communist re- 
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gime. He called attention to the severe limiting of the number of students 
in the seminaries and to the restrictions on having foreign visitors speak 
in Romanian churches. He pointed out that about three hundred Bap- 
tist churches, three hundred Pentecostal churches, and fifty Brethren 
churches (each of which had more than twenty members) had officially 
applied for state authorization. He claimed that the Department of Cults 
kept the application forms in a safe and refused to release them. Conse- 
quently, these churches’ religious services were perceived as illegal and 
were periodically raided, and the participants were forced to pay heavy 
fines.’ Tson unquestionably helped to keep alive in the West the Roma- 
nian Baptist cause in particular and the neo-Protestant cause in general. 

The Baptist Church in Romania continued its rapid growth at the end 
of the 1980s before the revolution, with reports of a membership that 
exceeded 300,000 in more than 1,200 registered churches.'” Its total 
constituency was obviously considerably larger. Its most eloquent lead- 
ers were in the diaspora, although new leaders had emerged. Fewer than 
two hundred of its pastors had theological training, but there was a dy- 
namic lay leadership, which is probably a major reason for the church’s 
success. 

The Baptists have presented a paradoxical picture to Western ob- 
servers. On the one hand, there were undeniable reports of serious 
problems between Baptist communities and state authorities; on the 
other, there were reports of remarkable expressions of Baptist religious 
activity obviously tolerated by the state. The Baptist Church has had a 
considerable impact on both the domestic and international scenes. It 
has been an active member of the European Baptist Federation and the 
World Baptist Alliance,'!° and individual churches have developed spe- 
cial relationships with fundamentalist organizations and a complex of 
Eastern European missions, many of which are to be found in the United 
States. The differences in strategy among the international organizations 
supporting the churches in Romania at times have seriously exacerbated 
the country’s internal divisions. 

Unquestionably, among the neo-Protestant communities, the Baptists 
have attracted the greatest share of international attention, but the other 
three neo-Protestant communities also are important. The Pentecostal 
body in Romania is the youngest of all the official religious communities, 
but it has grown remarkably under adverse conditions, propelled by an 
amazing inner dynamism. Begun in Romania in 1922 with the organiza- 
tion of a thirty-member church by Gheorghe Bradin in Paulis, near 
Arad," the Pentecostal movement responded to a deep concern for 
spiritual renewal following the traumatic experience of World War I. The 
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church grew rapidly, and in 1923 state authorities declared the move- 
ment illegal, presumably because there were internal divisions within 
the church regarding its basic convictions, which were shared by only a 
few “initiated” individuals. The movement continued to attract follow- 
ers, however; appeals for official status were made and denied in 1924 
and 1929. A significant number of Pentecostal churches identified them- 
selves with the Baptist community during this early period for the pur- 
pose of being registered with an official religious association as desig- 
nated by the 1928 Law of Cults." 

In 1940 a large number of Pentecostalists and Baptists were impris- 
oned under Antonescu, and the period from 1940 to 1944 is regarded as 
the darkest in their history. They received provisional recognition in 1946 
and finally were granted official state recognition in 1950. At this time, 
they had a membership of 36,000. A merger took place among at least 
three different groups, one of which practiced the ritual of the washing of 
feet. They held their first nationwide conference in the fall of 1951, and in 
1954 their main administrative offices were moved to Bucharest.'* 

The real strength of the Pentecostal movement is difficult to deter- 
mine. Its membership was probably in excess of 250,000 in approx- 
imately 1,200 registered churches at the close of the Ceaugescu era.' 
Some reports indicate that the church has been rapidly rivaling or ex- 
ceeding the Baptists in numbers. As Tson suggests, there were approx- 
imately three hundred Pentecostal churches waiting for state authoriza- 
tion in 1986; a strong possibility exists that at least that many, if not 
more, had not even applied for official status. The Pentecostal seminary, 
founded in 1976, has enrolled well-qualified students, and Pentecostal 
churches appear crowded to this day. Since the Pentecostals have only 
about 150 pastors, most of whom are engaged in some form of secular 
work to support their families, it, too, has depended on a strong lay 
leadership. The church strove to transform its members to become model 
socialist citizens of industry and integrity. Its rapid growth has been 
claimed to stem from a high birthrate among its members, but its mis- 
sionary zeal has brought in a steady stream of converts. Third World 
students visiting in Romania have been attracted to Pentecostal services. 

It should be noted that the Pentecostal community’s leaders were 
paradigms of cautious discretion in their relationship with the commu- 
nist state. Pavel Bochian, who succeeded Bradin as church president, 
waxed eloquent both at home and abroad regarding the accomplish- 
ments of President Ceausescu and the freedom that his church enjoyed 
in Romania. He participated in the fiftieth Interconfessional Theological 
Conference held in Bucharest in 1987 and was the only neo-Protestant 
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quoted by the international press. He declared that the Republic had 
become “more beautiful and stronger” each year, the Pentecostal de- 
nomination was totally committed to a harmonious relationship of all 
religious communities and nationalities, and many houses of prayer had 
been built. He expressed special gratitude to the state for the pastoral 
program and the publications the churches were permitted to have. He 
called particular attention to an ecumenical dimension of the life of his 
church that was missing in virtually all the historical churches that were 
so closely identified with particular ethnic communities. “The members 
of our denomination, some of whom belong to the coinhabiting na- 
tionalities, conduct their religious services in their mother tongues: Hun- 
garian, German, Slovak, and Ukrainian.” It is clear that state authori- 
ties were perplexed by some views of the Pentecostalists,° but they 
found within these communities signs of the moral qualities as well as 
the reconciliation of rival ethnic groups that Romanian society so desper- 
ately needed. Bochian closed his address with reference to Ceausescu’s 
“indefatigable work” for global peace, a form of high praise for political 
leadership that was normative in Eastern European societies. 

The Pentecostal Church had reached the stage where it was anxious 
for better relations with other religious communities, particularly the Or- 
thodox Church from which it had long been estranged. Over the years, 
the Pentecostalists have had difficulties with the Reformation churches, 
particularly the Baptists who have severely criticized their focus on 
glossolalia. Tson is extremely conscious of this Baptist-Pentecostal ten- 
sion and has attempted to be a reconciling agent. There have been 
reports of an extensive charismatic penetration of some of the other 
churches in Romania, particularly the Orthodox. Whether this will assist 
or inhibit the reconciliation desired by the Pentecostal leadership re- 
mains to be seen. There is a Pentecostal-oriented “Gypsy Evangelical 
Movement,” which may be extensive.1”” 

Periodic reports continued of Pentecostal believers’ difficulties over 
the smuggling of Bibles, holding unapproved Bible classes, or permitting 
insistent American missionaries who had not been approved to speak at 
services.!48 On the whole, however, the official Pentecostal Church did 
not give state authorities as much difficulty as the Baptist community 
did. The Pentecostal leaders vigorously sought to promote their views 
and develop their communities at least formally within the context of the 
1948 Law of Cults and the interpretations provided by the Department of 
Cults. As they perceived it, the privilege of the inner freedom they found 
in their faith superseded open concern with interference by state authori- 
ties, however disliked.1!° 
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In recent years, the church has been represented at European and 
world Pentecostal conferences, and their leaders have visited various 
Pentecostal churches abroad. In particular, the church has close relation- 
ships with the Church of God in Cleveland, Tennessee, and the Assem- 
blies of God; Bochian and Sandru have made frequent trips to the United 
States. The Romanian Pentecostal Church in America has tripled in size 
in recent years, due in large measure to a steady stream of immigrants 
from their native land. 

The Seventh-Day Adventists were introduced into Romania in 1870 
by Mihail B. Czechowski, a former Polish Catholic priest who while in 
the United States encountered the Adventist views of the personal, 
imminent, premillennial return of Christ and the observance of the 
seventh day as the Sabbath. In the winter of 1868—69 he arrived in Pitesti 
and communicated the Adventist beliefs. In 1890 the Adventist message 
began to penetrate Transylvania, and the believers made contact with an 
ancient Sabbatarian movement. Following World War I, the various 
Adventist communities were organized into a union conference with 
headquarters established in Bucharest.'*° They were recognized by the 
state in 1928 under the same provisions as the Baptists. In 1930 they had 
7,700 members, sixty-five ministers, and 290 houses of prayer. In 1940 
the membership of the community was about 25,000. At the end of 1941 
the state closed all their churches and their leaders were imprisoned, but 
despite the severe persecution, members continued to meet secretly.’ 
The churches were reopened in 1944, and in 1946 one observer, very 
impressed with this community, reported that “they have the best wel- 
fare service in Roumania.” They had found homes among their members 
for six hundred children from the “starving districts” in Moldavia, and 
they also were trying to open a hospital in Bucharest.'” At present, 
membership is approximately 70,000, with a constituency of more than 
100,000 in more than 500 churches. 

In 1973 the Adventist Church was permitted to open a theological 
seminary with fourteen students, and in 1978 it had thirty-four students 
enrolled in a four-year program with five professors. Two students were 
studying abroad during 1977-78, and two had received permission to 
study abroad the following year. Services were well-attended, and cate- 
chetical classes were held on Friday evenings and Saturdays. Hungarian 
and Romanian were used alternately in the singing and preaching of 
some services in Transylvania. From time to time, there were reports of 
Seventh-Day Adventist members having difficulties because of their Sab- 
batarian views, but the official community developed a form of accom- 
modation with the state that was on the whole acceptable to the authori- 
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ties. The leadership of this community was reluctant to complain about 
state interference into church activities if there was a risk of losing any 
of the “privileges” it had received. In 1980 it was reported that the situa- 
tion had improved considerably over a twenty-year period, and Adven- 
tist leaders were permitted to leave the country to attend international 
conferences and meetings. The international Adventist community has 
given careful attention to its churches in Romania and has made every 
effort to resolve problems in as quiet and responsible a way as possible. A 
tradition of such involvement dates back to the 1930s.!73 

The Christians According to the Gospel, popularly known as the 
Brethren, represented a state-mandated merger of at least three different 
bodies: a group resulting from Plymouth Brethren missionary activity in 
the later nineteenth century; a deeply pietistic movement called the 
Tudorites or Christians of the Scriptures, which followed Tudor Popescu 
and Dumitru Cornilescu in the 1920s; and a splinter group called Chris- 
tians, which emerged with its center in Ploiesti.!** The Brethren branch, 
known as the “Darbyites” after their British founder, was considered 
illegal in the 1920s and was accused of spreading communist ideas. It 
stresses a strong biblicism and spontaneous divine leading in its services 
rather than carefully ordered worship. The members of this group seek a 
restoration of primitive Christianity and recognize no church hierarchy 
except the “headship of Christ.” They focus on the supreme importance 
of the inner religious life, and in a world they perceive to be corrupt, the 
millennial day looms large in their thought. Deheleanu noted that their 
convictions are similar to those of Baptists and Tudorites.'*° The Tudorite 
movement inspired by Popescu was regarded as the only “sect” with 
actual Romanian origins. Popescu, having undergone a profound re- 
ligious experience, began to proclaim a message of repentance and faith, 
calling into question the significance of the cult of the saints, icons, and 
the sacramental way of the Orthodox Church. He emphasized the cen- 
trality of the Bible rather than the liturgy. Eventually, he was excom- 
municated from the Orthodox Church and forbidden to speak to its 
congregations. J. Howard Adeney of the Anglican Mission to the Jews in 
Bucharest provided him with an auditorium, much to the consternation 
of the Romanian Orthodox Church, whereby he was able to firmly 
establish his work. Popescu was a very popular preacher who drew large 
crowds.’ He deeply impressed some of the secular authorities, and his 
church in Bucharest was granted official status in 1926. This mother 
church has almost eight hundred worshipers on a Sunday morning to 
this day. Popescu has been called the Romanian Martin Luther because 
of his attempts at a reformation of the Orthodox Church. 
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The three groups were merged after World War II in order to receive 
official state approval. The community had six hundred churches in 1950, 
but with a state ruling that a church had to have more than twenty mem- 
bers to be established or continued, a large number of small churches 
were Officially closed; in all probability, however, many of them still con- 
tinued to meet quietly. In the late seventies, the community claimed to 
have nearly four hundred churches and approximately 55,000 members, 
with a number of churches waiting for official registration. A number of 
scholars suggest a following of 120,000, but this is probably based on 
strong Tudorite support within the Orthodox Church and also includes a 
considerable number not listed as actual members because they had not 
formally transferred their membership.” The church does not have a 
hierarchy, and it totally relies on a lay ministry that appears to be highly 
effective. Services are informal with biblical readings and expositions, 
prayers, and fervent singing. There is a spontaneity that leads to consid- 
erable participation by the community, and the churches express a great 
measure of local autonomy. Members have demonstrated their social 
concern by supporting a leprosy community of ninety people in Ro- 
mania. The church had a full-time secretary in Bucharest and an execu- 
tive committee of three members, but there was a great deal of ambiguity 
regarding the committee’s authority. As with the other neo-Protestant 
communities, this church did not receive any state aid; it supported itself 
entirely from the contributions of its members. The group practiced both 
infant baptism and adult baptism, reflecting the Orthodox and the Ply- 
mouth Brethren traditions from which it emerged. Its convictions re- 
mained closest to those of the Baptists, with whom the group shared a 
common pension program. It had relationships with churches of the 
Brethren persuasion in Czechoslovakia, England, Germany, Hungary, 
and Switzerland as well as with communities in Canada and Califor- 
nia. Representatives from these international communities attended the 
peace conferences allegedly sponsored by the Romanian religious com- 
munities in the 1980s, an obvious display of support for their local col- 
leagues. The church had its own publication, through which it expressed 
its pietistic orientation to life. 17 

Periodically, there were reports of difficulties this movement had with 
the state. The entire leadership of the church was dismissed in 1984 
because it did not exercise the required supervision over its assemblies 
regarding unofficial religious services. Local and regional officials of the 
Department of Cults also were replaced because they, too, were viewed 
as being responsible for permitting these unofficial meetings to take 
place. Church officials were indicted because of their failure to expel 
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church members who had been convicted by the state of illegal Bible 
distribution. The Department of Cults intervened and appointed the 
church’s new leadership.” 

The neo-Protestant groups have been wracked by internal divisions 
over a number of issues, particularly regarding their most appropriate 
relationships to the state. The Adventists and the Pentecostalists report- 
edly had their permanent unofficial wings. Although there were rumors 
of an unofficial Baptist church, they may have been related to the large 
number of Baptist communities that had applied for but not received 
official authorization. There also is good reason to believe there were 
many more unregistered communities ready to apply for state authoriza- 
tion, but for groups to apply openly or to declare themselves in this 
manner was to come under the watchful eye of local authorities, even if 
the local authorities did not really wish to know about them. 

Religious communities also exist that never have been officially recog- 
nized in Romania and about which little is known. Unfortunately, much 
of the available information about them has been written by their oppo- 
nents and therefore must be used with great caution. The most impor- 
tant of these groups are the Jehovah’s Witnesses, Nazarenes, Reformed 
Adventists, and the Pentecostal schism called the Dissidents or “Re- 
sistance.” For obvious reasons, the size of these groups is difficult to 
estimate. Tobias wrote in 1946 that the Nazarenes, “Millenialists,” and 
Reform Adventists were forbidden to worship legally, but that he was 
informed that “tens of thousands” met privately.'°° It should be noted 
that these same religious communities have been fully recognized in 
neighboring Yugoslavia. The Department of Cults was well aware of this 
fact, but bureaucratic inertia coupled with misconceptions about these 
groups denied them a legal existence in Romania under the communist 
regime. The department may have felt the need for unofficial groups of 
this nature to justify its existence and vigilance, although official church 
bodies in themselves provided extraordinarily serious problems. The 
Jehovah’s Witnesses developed a considerable following and at times 
caused great paranoia with their vigorous critiques of ecclesiastical, so- 
cial, and political institutions. The communist authorities probably could 
have lived with their radical millenarianism, but found unacceptable 
their opposition to military service’’ and particularly what they un- 
derstood to be their attitude toward the Romanian state. Witnesses’ 
apocalyptic proclamations sounded threatening to previous Romanian 
governments and subversive to the communist system. Myths were 
circulated in high circles indicating that Jehovah’s Witnesses were pre- 
pared to become personally involved in overcoming the powers of dark- 
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ness and to bring to a consummation the climatic eschatological mo- 
ment. The communist state vigorously responded to this community 
both through the media and through a variety of coercive measures. An 
authoritative American source reports that in 1975 there were “heavy 
persecutions” of Jehovah’s Witnesses in a number of major cities. “Some 
of our brothers were brutally beaten, some were questioned continu- 
ously for fifty hours or more at a time and subjected to physical torture. 
There have been many hundreds of house searchings of the homes of 
Jehovah's Witnesses all through the country and their religious literature 
has been seized.'” 

The Jehovah’s Witnesses originally found their way into Romania 
through Hungarian missionaries in Transylvania. In 1920 Ioan B. Sima, a 
former Romanian Uniate, was sent from the United States to organize 
the community, and in the 1930s this community was divided into four 
groups. The Witnesses had a rare moment of freedom in 1945-46 when 
they could openly publish their own literature in the Romanian lan- 
guage.'*? The door was quickly closed, however, and they were not 
included among the official religious communities in 1948. Metropolitan 
Antonie stated in an interview for One World, the wcc’s official monthly 
magazine, that it would have been very difficult for the Jehovah’s Wit- 
nesses to obtain official recognition because of their attitude toward the 
communist state and military service; it would not have been impossible, 
however, if the state had understood their views better and had been 
much less paranoid. Antonie maintained that as long as the Witnesses 
kept a low profile and were not active against the state, the authorities 
were not concerned about them. It is clear, nevertheless, that commu- 
nist officials did in fact maintain careful surveillance of this community, 
that their members suffered intense harassment and discrimination, and 
that they could be totally divested of their civil rights whenever the 
moment seemed convenient or opportune. The international Jehovah’s 
Witnesses organization attempted to enter into negotiations with Roma- 
nian authorities on behalf of their colleagues, but there was no response 
to their communications. It is difficult to estimate the Witnesses’ mem- 
bership in Romania, but it was large enough to create considerable 
apprehension for communist officials. !%° 

The Nazarenes had been the object of considerable criticism in Ro- 
mania amid reports of their continuing survival; they were sharply at- 
tacked in a Scinteia Tineretului article in 1976.'°° The founder of the Naza- 
rene community was Samuel Froelich, a pietistically inclined Reformed 
Swiss pastor who became very impressed by Baptist convictions before 
organizing his own church in 1832. He believed that the Reformed 
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Church of his day had radically compromised its faith by its relationship 
to the state, and he envisioned a Christian community that would re- 
cover its apostolic identity and separate itself from a world controlled by 
the spirit of the Antichrist. The Nazarenes arrived in Transylvania and 
Romania at the beginning of the twentieth century, but they never had 
an Official existence because their views were perceived to be antisocial. 
Their illegal existence was reaffirmed in the 1938 Law of Cults, which 
stated that Nazarenes were to be “completely suppressed” along with 
Jehovah’s Witnesses and Pentecostalists. Furthermore, all printers were 
officially forbidden to publish any religious tracts or books of these 
groups.!” The Nazarene Church is considered to have a similar biblical 
orientation to that of the Baptists, but it holds to a view of perfectionism 
that prompts its members to strongly criticize the prevailing religious 
and political order; members refuse to send their children to school, 
repudiate military service and oaths under any circumstances, and look 
forward eagerly to the Second Advent with the millennial reign. They are 
convinced that the final eschatological moment is in their immediate 
future. They regard the Bible as the infallible word of God and practice a 
life of self-denial and love. They have only a lay leadership; reportedly 
each person speaks as moved by the Spirit, but the elders have devel- 
oped considerable authority. 

The Nazarene community has had a long history of intense suffering 
for its convictions. Strong appeals were made to the Church of England 
in the 1930s to intervene on behalf of Nazarenes who had been im- 
prisoned for long terms in Yugoslavia for their refusal to perform military 
service, although they had indicated their willingness to undertake a 
civil alternative, even a double length of such service.'** A Romanian 
Nazarene elder in Yugoslavia estimates that there are about a hundred 
Nazarene communities in Romania. It is likely that Nazarene sympathiz- 
ers would attend either the Baptist or the Brethren churches in Romania 
and then periodically hold their own inconspicuous services. In 1985 
Robert H. Michel, Republican leader in the U.S. House of Representa- 
tives and a member of the Nazarene Church in America (known as the 
Apostolic Christian Church), wrote a letter to a congressional hearing on 
human rights in Romania. He expressed deep concern over the harass- 
ment and persecution of members of the Nazarene Church.’ Efforts 
were made by Western supporters to adjudicate the Nazarene differ- 
ences with the Ceausescu regime, and it was hoped that this community 
in time would become one of the recognized evangelical bodies, just as it 
had become in Hungary. The group has maintained ties with Nazarene 
churches in the United States, Hungary, Yugoslavia, and Switzerland. 
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There are approximately 3,300 Nazarenes in Hungary and at least 5,000 
in Romania, with most members still in the western part of the coun- 
try1% 

The Reformed Adventists in Romania are related to a schism within 
the Seventh-Day Adventist community in the United States brought 
about by the followers of Margaret Rowen of Los Angeles in the early 
twentieth century. From the United States, this church spread to Ger- 
many and reached Romania during World War I. Central among the 
group’s convictions is the view that if one were to bear arms, he would 
have abandoned the true way. Members are convinced they are living in 
the Last Days and should conduct their lives accordingly. They object to 
oaths and participation in military service, and it has been reported that 
some members are opposed to marriage,'*! probably because of their 
fervent belief that they are living at the end of time and must follow the 
Pauline injunctions to abstain from normal marital relationships. They 
were involved in a confrontation with both the state and the official 
Adventist community, to which they were an obvious embarrassment. 
They felt very strongly that the official church and its leaders were too 
closely linked with the communist state. Information regarding their 
existence was extraordinarily limited, but their confrontational posture 
vis-a-vis the totalitarian state did not change. 

The Pentecostal Dissidents were one of the least known unofficial 
religious communities in Romania. They represented groups of believers 
scattered throughout the country, some of whom may also have be- 
longed to the official church but who gathered in rural areas for their own 
unauthorized Bible studies and prayer meetings. Since the official Pen- 
tecostal Church tended to be restrained in its public exercise of the 
“spiritual gifts,” this attitude may have been important in bringing about 
extralegal inspirational meetings. It is entirely possible that this group 
also may have included a segment of the Pentecostal Church that orig- 
inally remained outside the union because of what was perceived to be 
the church’s unacceptable relationship to the state. In addition to being 
concerned over public restrictions on manifestations of the spiritual gifts, 
the Pentecostal Dissidents expressed a wide range of sensitivities similar 
to those of the Baptists: difficulties in building new churches, baptism 
restrictions, registration of church members, evangelism, and approval 
of pastors. They deplored what they viewed as the “blind submissive- 
ness” of their leaders, the “political elements” that were expected to be 
embodied in preaching, the censorship of their official publication, the 
control of visits from abroad, and reports that needed to be made to the 
secret police. All of these problems had been openly voiced by Baptist 
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leaders. This group has maintained an extraordinarily low profile, and 
no accurate assessment of its strength can be made. It may be that 
it experienced considerable growth along with the official Pentecostal 
church, attracting those who appreciated a more independent stance on 
the part of their leaders. It is very likely that this group had close ties with 
East European missions in Western Europe and the United States that 
strongly supported clandestine communities of this nature. 

Two other groups once had, but then lost, legal standing under the 
communist state and thereafter held unofficial meetings. The first is 
known as the Lord’s Army (Odsted Domnului), and the second involves 
remnants of the once-powerful Uniate Church in Transylvania. The late 
Monsignor Aloysius Tautu, leader of the Romanian Uniate community 
in Rome, was convinced that hundreds of thousands of Romanians were 
still loyal to the Church of the Byzantine Rite and that they were served 
in a clandestine way by several bishops and approximately six hun- 
dred priests. The Lord’s Army represented a very successful evangelical 
awakening within the Romanian Orthodox Church in the 1920s and was 
founded by Iosif Trifa, a dynamic Orthodox priest from Transylvania. 
This movement, strongly supported by Metropolitan Nicolae Balan of 
Sibiu,” spread widely throughout the western part of Romania. Mem- 
bers were challenged to become soldiers of Christ and to struggle against 
the evil in themselves and the world. This movement has been seen as an 
effort to counter the neo-Protestant influence on the Orthodox Church. 
The Lord’s Army has had an extensive following in the Oradea area.'¥ 
Hedenquist was deeply impressed by his encounter with this group in 
1946. He discovered that it still regarded itself as a part of the Romanian 
Orthodox Church, but he was informed that it was “officially perse- 
cuted” by the church. He felt that it was the only religious movement in 
Romania in which the “Romanian temperament” was allowed “free 
play.” Most of its hymns were sung to melodies taken from Romanian 
folk music.’ Estimated millions of Romanian Orthodox members par- 
ticipated in its evangelistic activities and large, open-air meetings in the 
19308. In 1935 a controversy erupted when the Orthodox Church’s hier- 
archy attempted to limit the laity’s leadership role. This culminated in 
the defrocking of Trifa, who was committed to the lay orientation of the 
Lord’s Army. The group’s “soldiers” rejected efforts by the hierarchy to 
control them and developed an independent life apart from the official 
church, although they still considered themselves members.'° 

The Lord’s Army was officially banned in the mid-1950s, probably 
because of a misunderstanding of its objectives brought about by its very 
name and the tenacious insistence of its members on holding unautho- 
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rized meetings apart from the Orthodox Church's regularly scheduled 
services. Periodic reports came out of fines having been imposed on 
participants in these meetings, homes searched for the group’s litera- 
ture, and priests who might have been sympathizers placed under sur- 
veillance. The Army of the Lord has had a highly committed lay leader- 
ship. Its great poet and hymn writer, Traian Dorz, spent almost twenty 
years in prison before his release in 1982.'*° Because of the clandestine 
existence of the Lord’s Army, its membership has been difficult to deter- 
mine, but suggestions of approximately 500,000 participants in its ac- 
tivities have been made. In 1937 it claimed to have the largest selection of 
religious literature in the country and to have distributed more than 
750,000 copies of Trifa’s works. '*” Members of the Lord’s Army have been 
accused by the traditional Orthodox of being neo-Protestants in disguise. 
There have been reports that the Lord’s Army was increasing in numbers 
despite the communist state’s censure and that periodic requests had 
been made for its separate legal existence. It is ironic, after the December 
revolution, that this group should continue to have difficulties in obtain- 
ing legal recognition. 

The religious situation in Romania in the 1980s was extremely com- 
plex and volatile, involving both the registered and the unregistered 
Protestant communities. Increased breathing space was a profound con- 
cern of the churches, but the communist state showed no signs that it 
would begin to respect its citizens’ civil and religious rights. The Protes- 
tant churches along with other religious communities always were care- 
fully monitored by the Securitate because they were perceived as po- 
tentially destabilizing forces for socialist society. Because of their basic 
ideological incompatibility, they remained the only social structures not 
fully integrated into the Romanian political system. 

During the 1980s, the Ceausescu regime began bulldozing various 
historic buildings, as well as churches, in downtown Bucharest in order 
to make room for a gargantuan palace for the ruling family. Orthodox as 
well as Protestant churches were affected by Ceausescu’s megalomania. 
Some Orthodox church buildings were moved to new sites. Beginning in 
late 1983, several Baptist and Pentecostal churches were closed or de- 
molished on regime orders, including buildings in Tirgu Mures, Aiud, 
Bistrita-Nasaud, Oradea, and Bucharest. The Baptist church in Oradea 
had served some 2,000 parishioners. The 1980s also saw an intensifica- 
tion of pressure on Romania’s Hungarian-language materials, curtailed 
Hungarian-language instruction even at the elementary level, and in- 
spired a series of physical attacks on Hungarian clergy. 

At the end of the 1980s, astounding changes took place in the So- 
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viet Union and Eastern Europe owing to the revolutionary developments 
related to Mikhail Gorbachev's programs of perestroika and glasnost. 
Those years became a time of hope and expectation with the emer- 
gence of new respect for human rights and religious practice. Churches 
suddenly found possibilities for leadership, renewal, and social service 
thrust upon them. There also were new dangers; old problems could 
surface once again, and the process of transformation itself was bound to 
invite its own conflicts. In the light of the bankruptcy of Marxist-Leninist 
ideology, a search began for new moral values as well as for new eco- 
nomic models and systems of political and social justice. 

Until mid-December 1989, Romania appeared to be immune to these 
monumental changes, or so its president loudly proclaimed. Nicolae 
Ceausescu made it clear that as long as he was in charge, Romania would 
not follow the other East European countries along the road toward de- 
mocracy and radical social and political change.'** Ceausescu appeared 
to be in complete control of Romania.'” His large, well-armed security 
forces had an extensive informant system that penetrated every part of 
society and seemed to be omnipresent if not invincible. The Romanian 
poet, Mircea Dinescu, stated in March 1989 that even “the judiciary and 
the press” had become “instruments of intimidation and terror against 
the population,” thus the “silent revolt” in the streets.'* In addition to an 
abysmal human rights record, Romania was undergoing an economic 
crisis of catastrophic proportions. The crisis provoked by the Ceausescu 
regime had gradually developed, and particularly after 1982 people 
seemed to be the last priority in what was called a “nightmare world.”!? 

Two troublesome areas in particular, however, resisted the dictator's 
total control—the minorities, especially the Hungarians, and the in- 
creasingly restive religious communities. The convergence of these two 
forces provided the spark that toppled Ceausescu in a spasm of violence 
that was literally televised around the world despite the imposing se- 
curity measures that he had taken. 

On 16 December 1989 a confrontation took place between local author- 
ities, who were supported by the secret police, and religious believers 
surrounding a Hungarian Reformed Church in Timisoara in the western 
part of Romania. Laszl6 Tékés, the church’s minister, was an outspoken 
critic of the Hungarian minority’s oppression and of the Ceausescu plan 
to destroy thousands of villages. Tokés had experienced serious diffi- 
culties with both church and state authorities for several years.'* Ten- 
sions had been building during 1989, particularly after 24 July when 
a videotape was shown on Hungarian television of Tokés protesting in 
his church. The televised statement caused profound concern within 
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Hungary and shocked the Romanian leadership. The Reformed Bishop, 
Laszlo Papp, ordered Tokés to be transferred to a church in the remote 
village of Mineu in northern Transylvania. Toékés and his church mem- 
bers strongly protested this decision and accused Papp of “violating the 
laws of the church and the state.”"? For his defiance Tékés was placed 
under surveillance by the Securitate, harassed, and beaten. His support- 
ers were terrorized, and one of them died under very mysterious circum- 
stances. Yet, incredibly Tékés was able to survive the ordeal. The 
conviction that he was a spokesman for God in the midst of the “night- 
mare world” in which he found himself became his underlying theme.!° 
He declared that this revolution could not stop at Romanian borders. His 
followers viewed him as a modern-day prophet who dared to tell the 
truth when everyone else was lying. He had the courage to challenge the 
corrupt, unjust system that tyrannized them.'° 

The Securitate’s persecution of Tékés rallied a small but dedicated 
parish to his defense and evoked tremendous sympathy throughout the 
ecumenical religious community in Timisoara. This community sponta- 
neously came to his assistance, and just as spontaneously freedom from 
tyranny became the common cause for thousands who surrounded the 
Reformed church,’ particularly after it became clear that the Securitate 
had abducted Tokés. Tékés was supported in a moment of euphoria by 
his own faithful parishioners and by an ecumenical community of be- 
lievers who in turn inspired the community at large to take their destiny 
into their own hands. In that moment, they transcended their divisions 
and religious rivalries and united on the basis of their common human 
dignity in a desperate thrust against overwhelming odds for the freedom 
that most of them had never known. The citizens of Timisoara concluded 
that it was better to die with dignity than to continue living in slavery. 
They found themselves ready to choose death over Ceaugescuism. Their 
decision electrified the entire country and called the world’s attention to 
their dilemma.'* The fall of Elena and Nicolae Ceausescu and their 
allegedly secret trial were followed by their executions on 25 December 
with the announcement: “Good news this Christmas Day: the Antichrist 
is dead.”' For reasons Ceausescu never fully understood, the apocalyp- 
tic mythology of the ancient books of Daniel and Revelation were very 
popular with the Romanian churches that had become profoundly disil- 
lusioned with his regime. What was perceived as the most powerful 
dictatorship in all of Europe collapsed in just a few days in the face of an 
aroused nation. Tékés appeared on national Romanian television just 
after Christmas and addressed the need for unity between ethnic Roma- 
nians and Hungarians if democracy and freedom were to survive in 
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Romania. He expressed his gratitude for the Romanians who united with 
the members of his church to protect him. He described that moment as 
“the greatest honor” while the crowd, the majority of whom were Roma- 
nians, sang a national song of unity. He felt himself to be the representa- 
tive of all religious believers and national minorities in the country.!© 

The international ecumenical agencies such as the World Council of 
Churches, the Lutheran World Federation, and the Conference of Euro- 
pean Churches assisted by the Ecumenical Council of Churches in Hun- 
gary responded quickly and in an unprecedented manner to help meet 
the shocking emergency needs of the Romanian people. They used their 
ecumenical networks to channel food, medicine, and relief supplies to 
the destitute Romanian communities.'*! The neo-Protestant communi- 
ties also were assisted in part by this ecumenical effort as well as by their 
own evangelical agencies in the West. 

The “revolution” brought about dramatic changes within the Roma- 
nian society at large and for the religious communities in particular. One 
of the most significant decisions made by the National Salvation Front, 
which initially served as the provisional government, was to relegalize 
the Eastern-Rite Romanian Catholic Church!” and to permit the other 14 
churches which had been recognized under the Ceausescu regime to 
have an amazing amount of freedom. For the first time in more than forty 
years it was now possible for the churches to govern themselves, to set 
their own agendas, to revise their structures, and to live out their own 
lives and articulate their own mission in the fullest way. Unparalleled 
opportunities had arisen for their ministries and for their service; in large 
measure, they were totally unprepared, although they had helped to 
pave the revolution’s way by keeping alive the spirit of democracy and a 
belief in the innate dignity of every human being. Since the revolution, 
they have taken steps to effectively use this freedom in the light of their 
particular perspectives. There have been extensive restoration and build- 
ing programs, many new church periodicals and publications, oppor- 
tunities on radio and television, and ministries in all the state institu- 
tions. State subsidies continued to be provided for the salaries of pastors 
and administrators of the traditional churches but were not considered to 
be adequate given the economic problems. The neo-Protestants have 
refused to receive such state subsidies. Understandably, given their 
historical experience, some groups are using this new freedom in a very 
cautious way. The neo-Protestant churches have been the most enthusi- 
astic in their attitude regarding the new freedom and the traditional 
Protestant churches have been more restrained. The formerly illegal 
groups such as the Lord’s Army, Nazarenes, Reformed Adventists, and 


198 Earl A. Pope 


Jehovah’s Witnesses have all been recognized as legal religious associa- 
tions.'® 

The old nemesis of the religious communities, the Department of 
Cults, has been elevated to a ministry and claims to be transformed into a 
supportive government agency although some neo-Protestant leaders 
were dismayed to find so little change in its personnel. In all the Protes- 
tant churches important leadership changes have taken place at both the 
local and national levels, perhaps most dramatically within the Hun- 
garian Reformed Church where Laszl6 Tokés was elected bishop of the 
diocese of Oradea, replacing an unrepentant Papp who had fled to 
France where he charged that Tékés was a “megalomaniac.” It is 
important to note that the most sweeping leadership changes came 
within the neo-Protestant communities where many of the leaders were 
voted out or retired and replaced by those who had been dissidents in 
the past; fewer changes were made in the historic churches, especially 
the Romanian Orthodox Church. 

In contemporary Romania the religious situation is very complex and 
defies any brief or simple analysis. Among the Protestant communities, 
new forms of ecumenical ventures have emerged concurrent with old, 
unresolved tensions and new ones brought about by the Ceausescu 
tyranny. The Hungarian Protestant churches joined with the Latin Rite 
Catholic Church immediately after the revolution and adopted a docu- 
ment that calls for a free church in a free society. They called for the 
removal of the 1948 Law of Cults; the restitution of their archives, librar- 
ies, schools, and social institutions; freedom to train their pastors and 
publish their literature; access to the mass media; and religious educa- 
tion in the public schools. They have met with the new Romanian 
president, Ion Iliescu, on two occasions to press their demands and they 
continue to have their own “ecumenical” meetings, thus causing a great 
deal of sensitivity. These same Protestant churches (with the exception 
of the Unitarians) together with the German Lutheran Church have 
formed a National Ecumenical Council with the Romanian Orthodox 
Church under the stimulus of the wcc and the CEC to assess their needs 
and conduct their mission more effectively among the Romanian people. 
Their platform has three objectives: (1) helping inter-church dialogue on 
matters of common concern; (2) providing an ecumenical instrument 
through which its members can make a public statement; and (3) dis- 
cussing priorities for ecumenical cooperation and witness. The repre- 
sentatives of these churches recognized the critical importance of devel- 
oping trust and confidence within the country so that “freedom and 
democracy” could be fully achieved through “non-violent and recon- 
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ciliatory means.” They also stated as priorities: (1) the development of 
“national-ethnic reconciliation” whereby the churches would have a 
special responsibility for providing models for a “multi-racial, multi- 
cultural society”; (2) issues related to new religious legislation; (3) re- 
ligious education in the public schools; (4) the reevangelization of the 
Romanian people; (5) a joint ecumenical witness involving ecological 
concerns, and the transformation of life for the most underprivileged 
within the society. In addition, they established a Bible Society and they 
plan to issue ecumenical translations of the Bible in the languages of the 
churches.’ In February 1991 AIDROM, a service agency organized by 
these churches and coordinated by the Committee on Interchurch Aid 
and Refugee World Service (cICARws) of the wcc, began its operations 
to achieve the social objectives on its agenda.'” This was later extended 
to include the appalling needs of the Roma or Gypsies who experience 
persecution, violence, and injustice in Romania and whose numbers are 
estimated at 2.5 million, making them the largest minority in the coun- 
try. An extensive program of assistance has been formulated for the 
churches.'° Obviously the priorities set forth by the Council represent a 
long-term program that will need close cooperation among the churches 
and the continued creative leadership and support of the ecumenical 
bodies to help the leaders of the Romanian churches themselves fully to 
trust and work with one another. Apparently the Council has also in- 
vited the Catholic, neo-Protestant, and Unitarian communities to join in 
some aspects of its agenda, but it has not received the response hoped 
for although there have been some positive developments. The Council 
has made slow progress in achieving its ecumenical agenda owing to the 
controversies in which some of its members are involved, the pressing 
internal needs that each church has, and the sheer enormity of the 
problems. Indeed there is the strong feeling within the Council itself that 
ecumenical cooperation after the revolution has suffered seriously and 
that “every church in the country now seems primarily concerned with 
its own internal affairs and there are increased national and confessional 
tensions.” 1° 

The Romanian Orthodox Church, the major ecumenical partner, has 
sent a message to the wCc stating that its involvement in the ecumenical 
movement had provided it with “great satisfaction” and the opportunity 
to learn “new values” and reaffirmed its “unfailing commitment” to 
the ecumenical movement and its Christological confession.’ Bishop 
Tékés, however, represents his church to the international meetings of 
the wcc, and the critiques that he has offered have given clear signals to 
serious difficulties regarding internal ecumenism. He has been relentless 
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in his criticism of the hierarchy of the Romanian Orthodox Church for its 
support of the Ceausescu regime and also of the ruling NsF.'7! Also, the 
Eastern-Rite Catholic Church and the Romanian Orthodox Church are 
locked in a complex religio-political struggle that has important property 
and institutional ramifications as well as psychological dimensions and 
conflicting myths of infallibility, which is a primary obstacle to participa- 
tion by the Latin-Rite Church. The neo-Protestants have developed their 
own agenda and criteria for ecumenical cooperation and do not sense a 
great need for cooperation, particularly with the Orthodox. The Uni- 
tarians have emerged from the Ceausescu world reasonably intact, have 
continued their cooperation with the other Hungarian churches, and 
have been strengthening ties with their own international organizations. 

Meanwhile, Tokés was elected honorary president of the Democratic 
Association of Hungarians in Romania, the second largest party in the 
country, and is very critical of the policies of the new government. He has 
been harassed and has received threats on his life but he has refused to 
be silent. He has consistently maintained that the “spirit of Ceausescu 
lives on,” that the promises made by the state authorities have never 
been fulfilled, and that Hungarians are still being vilified and treated as 
second-class citizens.'”? He has been very forceful in his demands for the 
restoration of the full, legitimate rights of the Hungarian minority but he 
has unequivocally denied charges that he is a Hungarian irredentist. He 
has been deeply concerned with the emergence of “Vatra Romaneasca” 
(Romanian cradle), the Romanian ultranationalist movement in Transyl- 
vania, with its xenophobia and implacable animus against Hungarians, 
Gypsies, and Jews and for whom national reconciliation was to be only 
among ethnic Romanians. In September 1991 a “Vatra Romaneasca” 
manifesto could declare that “unfortunately the holy land (Transylvania) 
is still soiled by the Asian feet of Huns, Gypsies, and other dregs of 
society” and urged that measures be taken to drive them out.!”? Tékés 
does not believe that such movements have been sufficiently condemned 
by either the ethnic Romanian churches or the state, although he claims 
that there are individuals “who stand way beyond the average level.” At 
the beginning of 1992, however, he felt that the situation was improving 
for the Hungarian community, that Hungarians and Romanians got 
along reasonably well, that the regional elections in February 1992 were a 
“fair and first step forward” toward democracy, but the right wing na- 
tionalists were the ones still “promoting conflict” between the ethnic 
groups.'!” 

There is an unprecedented crisis for the German Lutheran Church 
owing to the exodus of most of its members to Germany since the 
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revolution, leaving behind a remnant of about 30,000 at the end of 
1991.’ The bishop Christoph Klein, however, emphatically opposes 
“bilingual German-Romanian” worship services because he feels the 
German community would become insecure. He stated that the German- 
speaking church service is often all that is left of their original homeland. 

While the Reformation Protestant Churches have engaged in two 
major ecumenical ventures, inner renewal and strenuous attempts to 
reclaim their institutions, the neo-Protestants have largely reconciled 
their differences and have organized and engaged in a literal explosion of 
religious activities that has startled both the state and the Orthodox 
church. According to the records of the new Ministry of Cults, 2,500 
churches were opened in the eight-month period following the revolu- 
tion and more than half of them were by the neo-Protestant commu- 
nities; many new churches have been opened or built since then.'”° It is 
clear that the neo-Protestants have been the biggest religious surprise in 
Romania and that they are seeking to evangelize the entire country. 
Immediately after the overthrow of Ceausescu, the Baptists formed a 
committee under the leadership of Paul Negrut, Vasile Talos, and Joseph 
Tson, who hurried back to Romania from his exile in the United States; 
they contacted six other religious communities (Brethren, Pentecostal- 
ists, Seventh-Day Adventists, the Lord’s Army, Lutherans, and Re- 
formed) with a proposal to form an Evangelical Alliance.'”” The Brethren 
and Pentecostal churches, part of the Lord’s Army, and the Romanian 
Evangelical Lutheran Church of Bucharest, which is affiliated with the 
Hungarian Lutheran Church, accepted this invitation. The Brethren 
have lost their Tudorite wing ostensibly over the issue of baptism but the 
Tudorites, now renamed the Evangelical Church, have also joined the 
Alliance. The Adventists were very sympathetic to the proposed Alliance 
but preferred to devote their energies to the development of their own 
infrastructures. The Lutheran and Reformed churches declined for sev- 
eral reasons, among them ethnic and theological, although there are 
obvious sympathizers within those churches as well. The alarmed Roma- 
nian Orthodox Church has attempted to bring about a reconciliation with 
the Lord’s Army by officially endorsing it and rehabilitating its deceased 
leader, Iosif Trifa.!”* Part of the Lord’s Army has officially accepted the 
authority of the Orthodox Church but at least half has assumed an 
independent stance and has identified itself with the Evangelical Al- 
liance. There are reports of at least two other divisions, but the Ministry 
of Cults lists only one association. 

The Alliance has sponsored a large number of Western evangelists 
such as Luis Palau who attracted 200,000 to his meetings in palace 
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halls and sports stadiums throughout the country in 1990 and returned 
with considerable success in 1991. The Palace Hall in Bucharest, where 
Ceausescu once held many of his party meetings, has become a favorite 
center for these crusades. Many independent agencies and evangelists 
have also visited the country. Richard Wurmbrand, long an antagonist of 
the communist regime, returned to a capacity crowd at the Palace Hall in 
December 1990, related his prison experiences on national television, 
and founded a center called Stephanus near the Patriarchate in the center 
of Bucharest. There is good reason to believe that the crusade held by 
Billy Graham in Romania in September 1985 may have been an important 
factor in the emergence of the Evangelical Alliance. Graham’s meetings 
attracted thousands of evangelicals from the various religious commu- 
nities even though there appeared to be a deliberate plan to keep his 
itinerary secret.'”? There have been efforts made to bring Billy Graham to 
Romania for another series of meetings; although these attempts have 
not been successful, his organization has been active there. Some evan- 
gelical leaders feel that they have had too much evangelism from the 
West and that they will need to develop more creative strategies to reach 
the Romanian people. 

The evangelicals, as the neo-Protestants are increasingly known and 
prefer to be called, are building a three-story publishing house in Oradea 
with a grant from the MacLellan Foundation in Tennessee and have be- 
gun an extensive program of translating and publishing religious litera- 
ture with which they plan to saturate the country.'*° They have dis- 
tributed what, in the eyes of the Orthodox, were vast quantities of the 
evangelical version of the Romanian Bible. They have also begun to use 
public radio and television to communicate their message. The Alliance 
sponsored Pat Robertson’s “Superbook” programs on primetime na- 
tional television beginning in the fall of 1991 and received an astonishing 
response of hundreds of thousands of letters. Reportedly Orthodox lead- 
ers protested directly to President Iliescu and the program was taken off 
the air in February 1992.'*' With the assistance of the World Christian Ra- 
dio Fellowship and the U.S.-based Romanian Missionary Society, plans 
are under way to build eight radio stations at key locations throughout 
the country to proclaim the evangelical message twenty-four hours a day. 
The churches that are members of the Alliance have founded their own 
high schools, Bible institutes, and theological seminaries, and are build- 
ing a university in Oradea with funds provided by their supporters in the 
United States with Tson as chancellor. These churches have also devel- 
oped a large number of associations to meet the needs of their constitu- 
encies. They have begun an increasing network of programs to deal with 
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social problems such as assistance for the disabled, orphanages, homes 
for the aged, and prison ministries. The needs in this area are over- 
whelming and the state is strongly encouraging all the churches to 
become involved. 

These evangelical churches have also become politically active. Vasile 
Talos, the first president of the Evangelical Alliance who was elected 
president of the Baptist Union in May 1991, joined the opposition groups 
in University Square prior to the first elections in May 1990. The National 
Salvation Front had declared that it would constitute itself a party and 
field candidates in the election. Talos read a statement from the Alliance 
which charged that “the actions of the former nomenklatura since the 
revolution show that they wish to continue with old Communist prac- 
tices. We consider our support for those who are demonstrating peace- 
fully against the continuation of Communism and the danger of another 
dictatorship, [to be] in accordance with God’s will to bring spiritual re- 
newal to our country.” The NsF, as Ceausescu before them, labeled their 
opponents “hooligans” and the university students hailed Talos as a 
“hooligan with faith.”"*? This Alliance statement, the strongest recorded 
public critique made by any of the predominantly ethnic Romanian 
religious communities of the ruling NsF, reflected a widespread percep- 
tion that the revolution had been stolen by former communist officials if 
not by the Securitate itself. It could also be compared with some of the 
utterances of Bishop Tékés who continually called for another revolu- 
tion, but of a peaceful nature, that would bring true democracy to the 
nation. The Evangelical Alliance held its first national congress in Octo- 
ber 1990, with an attendance of 5,000 in the Palace Hall in Bucharest. The 
representatives of the Alliance expressed their concerns to President 
Iliescu regarding the “official bias” that they perceived was given to the 
Orthodox Church; they also stressed the importance of religious educa- 
tion in the state schools; they declared their incontestable right to equal 
access to the media; and they declared their conviction that more legal 
restrictions were necessary on abortion." 

The freedom of the evangelicals was initially tested in their attempt to 
register the Evangelical Alliance with the new Ministry of Cults, fre- 
quently referred to as the State Secretariat for Religious Affairs. Nicolae 
Stoicescu, the first head of this Ministry and a militant Orthodox be- 
liever, rejected their request until three amendments were made to their 
constitution: (1) the Lord’s Army was to be excluded from the Alliance in 
that it was regarded not as an independent organization but rather as an 
integral part of the Orthodox Church; (2) all decisions of the Alliance 
were to be subject to the approval of the Ministry; (3) all the activities of 
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the Alliance were to be confined to the church buildings. These condi- 
tions were regarded as subversive of authentic religious freedom and 
found totally unacceptable by the Alliance representatives. Furthermore, 
the representatives feared that there might be additional efforts to under- 
mine their freedom with the announcement by the Ministry that the new 
religious legislation would be based on laws governing the religious 
institutions in 1928; these had favored the Orthodox Church and had 
discriminated against the evangelical communities.'* Vigorous protests 
were made and the Ministry was to quickly grant the Alliance full legal 
standing without any conditions. There were calls for the closure of the 
Ministry from both the Evangelical Alliance and the Catholic church, but 
the Romanian Orthodox Church was to argue strongly for its continua- 
tion. 

To avoid further conflicts, Stoicescu established a committee in the 
spring of 1990 with representatives chosen by the fifteen religious com- 
munities to draft the new religious legislation which would then be pro- 
posed by the Ministry to the country’s new parliament for approval. This 
new law was to grant the churches self-determination and freedom of 
religion and replace the 1948 Law of Cults which had given the state the 
right to intervene in and control the churches’ internal affairs. The dis- 
cussions among the representatives of the religious communities proved 
to be very difficult even though on many issues they shared similar 
positions. The major controversy was between the representatives of the 
Romanian Orthodox Church and the evangelical communities. The Or- 
thodox argued vigorously for a more restrictive law whereas the evan- 
gelicals joined by other churches such as the Catholics, Lutherans, and 
Reformed supported a version reflecting greater religious freedom. At 
one point, the members of the Evangelical Alliance withdrew from the 
committee in protest against what they regarded as regulations that were 
too restrictive. The controverted proposals were withdrawn or changed 
and the evangelicals rejoined the committee.'®° A fifteen-page document 
was finally agreed upon that emphasized the freedom of the churches in 
a large number of critical areas but did not call for a strict separation of 
church and state. The role of the Ministry of Cults still remained impor- 
tant: it ensured that the rights of the religious bodies would be respected 
and it also guarded against the abuse of those rights; it would also 
mediate, when so requested, between the religious bodies themselves 
and also between them and the state institutions.'*° In February 1991, the 
document was submitted to the Romanian parliament. Gheorghe Vla- 
dutescu, a former philosophy professor at the University of Bucharest, 
became the new secretary of state for religious affairs in July 1990, suc- 
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ceeding Stoicescu, who had alienated both the Catholics and the evan- 
gelicals. Viadutescu reported that the most important point on which 
there was unanimity was that all of the religious communities were equal 
before the law and state and that there would not be a state church. The 
proposed religious legislation clearly bears the imprint of the evangeli- 
cals’ concerns and affirms that the Romanian state “recognizes, respects, 
and guarantees the freedom, the autonomy, and independence of the 
religious cults” and will not grant special privileges to any one church 
and discriminate against the others.'®” Concurrent with the deliberations 
by this committee there were vigorous discussions in the Romanian 
parliament regarding the proposed national constitution and its clauses 
on the freedom of religion. The Baptists, in particular, were very atten- 
tive to these proceedings and officially presented several amendments of 
their own. They proposed that “by the grace of God” be added to the first 
article of the new constitution which then read that “Romania is a na- 
tional state, sovereign, unitary and indivisible.” Their rationale was that 
there needed to be a radical break with the official atheism of the past 
with the constitutional acknowledgment of the nation’s dependence on 
divine providence. '** They were also very uneasy about Article 50, which 
stated that “loyalty to the state is a sacred duty” and proposed that it be 
changed to read that “loyalty to the state is the obligation of every 
citizen,” because in their eyes political loyalty was not the ultimate loy- 
alty. They were the only religious community to raise even implicitly the 
idolatry of nationalism in which many Romanians were involved. These 
amendments did not appear in the constitution approved by the Parlia- 
ment on 21 November 1991 and by popular referendum on 9 December 
1991. Article 29, entitled “Freedom of Conscience,” declared that free- 
dom of religious belief could not be restricted in any way; freedom of 
conscience was guaranteed but it must be expressed in a spirit of toler- 
ance and mutual respect; the religious communities were free but all 
forms of religious controversy were prohibited; the religious commu- 
nities were autonomous in relation to the state and they enjoyed its 
support; parents had the right to provide religious education for their 
children. '®? It is interesting to note that parliament appeared to stress the 
importance of tolerance, mutual respect, and the avoidance of religious 
controversy in the national constitution more than the representatives of 
the religious communities did in their document. The religious contro- 
versies unquestionably had become a major concern for the state authori- 
ties. The constitution also stressed in Article 6 under “General Princi- 
ples” that “the state recognizes and guarantees for members of the 
national minorities the right to preserve, develop, and express their 
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ethnic, cultural, linguistic, and religious identity,”’”° but the representa- 
tives of uDMR did not believe that these rights were sufficiently safe- 
guarded in the constitution as a whole. 

Article 32 of the constitution emphasizes “that the state will ensure 
freedom of religious education in accordance with the specific require- 
ments of each faith. In the state schools, religious education is organized 
and guaranteed by law.”1*! This was similar to the proposal made by the 
religious communities which had included, however, a wider range of 
institutions. In the light of the widespread concern to address the ideo- 
logical vacuum left by the collapse of communism and in anticipation of 
legislation in this regard, “moral-religious education” was introduced in 
the elementary and secondary schools of the country in the fall of 1990. 
This was an optional course taught by teachers appointed by the various 
religious communities for the students who had declared themselves to 
be members of those communities. 

Open tensions have surfaced between the evangelical communities 
and the Romanian Orthodox Church regarding the complex issue of 
proselytism. The Orthodox do not consider Romania as “terra missionis” 
but rather as a country, people, and culture that are inextricably related 
to the Orthodox faith from their origins. The evangelicals, however, 
imbued by a spirit of triumphalism, view all the people of Romania as 
their legitimate, indeed divinely mandated, mission field. The evangeli- 
cal success in attracting large numbers of Orthodox believers and non- 
believers to their services is perceived as a serious threat to the self- 
identification of the Orthodox as the church of the Romanian people and 
subversive of the unity of the nation. There obviously is a great deal of 
sympathy among many of the members of the Orthodox Church for the 
evangelical message with its emphasis on the importance of a “born 
again” religious experience, but this does not necessarily mean that they 
will all abandon their ancestral faith. The evangelicals, however, do 
provide a religious alternative in the new era which many Romanians 
find attractive. It is ironic that the deepest religious tensions as such in 
Romania at the present time are to be found among the churches that 
have primarily ethnic Romanian constituencies. 

Unquestionably there is a serious moral void within the Romanian 
society at large. This is the tragic legacy of the Ceausescu era, which 
needs to be addressed. More than forty years of oppression, corruption, 
paranoia, and social atomization have taken their tragic toll. This is a 
critical and dangerous period in the history of the Romanian nation. 
There are great fears that democracy itself will not take root and that a 
new totalitarianism will seize control and the nightmare will begin anew. 
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All of the Protestant churches are keenly aware of the dangers they 
confront, but they are also conscious of the possibilities of positive 
developments. The evangelical churches, even some of those immersed 
in apocalyptic forebodings, are deeply sensitive to what they perceive to 
be an historic opportunity to lay the foundations of a new society. They 
are deeply aware that the freedom that they advocate can only be pre- 
served and protected in a truly democratic Romania, and many of them 
appear to be modifying their millennarianism and are becoming militant 
eschatologists with a this-worldly focus. They are profoundly convinced 
that they have a critical role to play in making possible a transfigured 
Romanian world. 

There is restiveness among the traditional Protestant churches be- 
cause they fear that they will not be full partners in the ecumenical 
venture and that the center will be controlled by the Orthodox leaders 
and dominated by their agenda. With careful guidance by the ecumeni- 
cal agencies, however, it could become a focal point for the beginning of 
meaningful dialogue by the religious communities involving their own 
relationships and the welfare of their nation. It could be extremely pain- 
ful but it is a necessary step for authentic reconciliation and cooperation. 
Bishop Tékés, who with his courageous denunciation of the tyranny of 
Ceausescu served as the catalyst for the revolution, could set the agenda 
for such a dialogue. In his own inimitable way he expressed the problem, 
hope, and challenge for the Romanian churches in the new age. 


FACT SHEET 


(It is important to note that there have been serious statistical problems related to 
the Hungarian churches and the neo-Protestant communities.) 


Members Churches Pastors 

Traditional Protestants 

Reformed Church 900,000 960 720 

Hungarian Lutheran 35,000 46 35 

German Lutheran 50,000 200 70 

Unitarian 85,000 130 110 
Neo-Protestants 

Baptists 325,000 1,700 170 

Brethren 65,000 565 — 

Pentecostal 300,000 1,600 150 


Seventh-Day Adventists 75,000 540 120 
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Related Communities— 
Basically Lay Movements 
(Unofficial before 1990) 
Nazarenes 
Pentecostal Dissidents 
Reform Adventists 
The Lord’s Army 
Jehovah’s Witnesses 


Members 


10,000 
40,000 
10,000 

500,000 
50,000 
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Churches Pastors 


100 
N.A. 

226 
N.A. 


350 


7 
Protestantism in Bulgaria and 
Yugoslavia Since 1945 
Paul Mojzes and N. Gerald Shenk 


The vast majority of people in Bulgaria and Yugoslavia most likely never 
heard the term “Protestant” (or its equivalents) and are even less aware 
that some Protestants live among them. Truly, Protestants in Bulgaria 
and Yugoslavia are minuscule minorities. They are certainly a numer- 
ically tiny minority, being in both countries less than 1 percent of the 
population; in Yugoslavia, they draw most of their membership from the 
national minorities that live in the country. Not only is the Protestant 
spirit alien to these two countries, but over the years efforts have been 
made to portray Protestants as a foreign element. Except for brief periods 
of Protestant influence in Bulgaria, mostly in the nineteenth century, it is 
fair to say that Protestant influence in both countries has been negligible. 
Perhaps the communities’ greatest achievement is their very survival 
under extremely hostile circumstances. 

Generally, there are few points of contact or parallels between the 
history of Protestantism in Bulgaria and in Yugoslavia (the notable excep- 
tion being the Methodists of Macedonia whose predecessors were part of 
the Congregational mission in European Turkey and regarded by mis- 
sionaries as linked with Bulgaria). In many ways, the history of these two 
groups under communism is a story of great contrasts. In Bulgaria, 
Protestants until late 1989 underwent the cruelest possible treatment that 
led to near extinction and complete subjugation by the state.’ In Yugo- 
slavia, after initially harsh treatment, the government gradually changed 
by the mid-1960s to interfere significantly less in Protestant activities. 
Opportunities for religious work in Yugoslavia during the communist 
era were among the best in Eastern Europe, although the government 
liked to be informed about religious undertakings and occasionally hin- 
dered them. Bulgarian Protestants had few international ecumenical 
contacts before 1990; Yugoslav Protestants, in contrast, were actively 
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involved abroad as well as with various ecumenical meetings and agen- 
cies inside the country. The Prague-based Christian Peace Conference 
was one of the few links to the outside world for Bulgarian Protestants, 
although even this avenue was rarely accessible to them; again in con- 
trast, Yugoslavs assiduously avoided participating in the Christian Peace 
Conference and had numerous contacts with Western Christians. What 
both groups had in common was an avoidance of any political dissent in 
their respective societies; only in a religious sense were they dissenters 
by being an exception to the majority churches. 


Bulgarian Protestants Since the 1850s 


Historical Antecedents 


The Protestant Reformation never reached Bulgaria. None of the issues, 
achievements, or problems associated with its history had any impact on 
the country, which at that time lay deep in the heartland of the Ottoman 
Turkish Empire. 

Protestantism made its first, and nearly its only, impact on Bulgaria 
through American missionaries in the second half of the nineteenth 
century.* Even those missionary efforts began more as a surprising acci- 
dent than as matters of deliberate policy.* Around the 1850s, the Con- 
gregationalist missionaries of the American Board of Commissioners of 
Foreign Mission stationed in Istanbul—where they were hampered in 
their work because of the death penalty imposed on Muslim converts to 
Christianity—turned their attention to contact with Christians of the 
empire and to educational work. At the bazaar in Istanbul they encoun- 
tered some villagers who identified themselves as Bulgarians, about 
whom the missionaries knew next to nothing. These were largely Ortho- 
dox Christians, who, from the missionary perspective, seemed only 
nominally Christian—and thus fitting targets for conversion. 

In a matter of a few decades, the Congregational and Methodist 
missionaries, and later the Baptists and Pentecostals, came to work in 
Bulgaria, generally creating opposition and uproar among the hierarchy, 
priests, and most lay members of the Bulgarian Orthodox Church. The 
missionaries’ early years were stressful and sometimes violent, and some 
American Protestants and Bulgarian converts lost their lives in con- 
frontations with brigands and revolutionaries.* Yet this also was the 
beginning of a “falling in love” by many missionaries who became pas- 
sionate partisans in the struggle for Bulgarian liberation from the Turks. 
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Not only did the missionaries vigorously campaign for American gov- 
ernmental and public sympathies for establishing an independent Bul- 
garia, but they organized some of the first educational institutions of 
higher learning that succeeded in educating the first governing elite of 
the newly independent nation. From 1878 until about 1920, the tiny 
Protestant minority, numbering only a few thousand members, and a 
handful of American missionaries had an extraordinary impact on Bul- 
garia. Some government leaders acknowledged their indebtedness to 
the U.S. missionaries for their education and for some notions of modern 
statesmanship. These leaders received their training at Roberts College 
in Istanbul, but the Protestants later established the American College in 
Sofia, the Methodist School for Girls in Lovech, the Pordim Folk School, 
and the Plovdiv Boys’ School—all examples of pioneering institutions 
that left a mark on the young state. None of these institutions were 
permitted to remain in church hands after the communist take-over. For 
their championing of the Bulgarian cause in Western circles and for pro- 
viding educational opportunities when few existed, the Protestants (es- 
pecially the Congregationalists and Methodists) gained gratitude from 
the elite and recognition as an important religion. 

The Congregational and Methodist boards of missions decided not to 
compete against each other in Bulgaria; instead, they divided the country 
in two. The Methodists were active in northern Bulgaria, while the 
Congregationalists worked in southern regions, with only the capital city 
of Sofia having both churches. In the 1930s, an attempt to merge the two 
churches failed because of their inability to settle property matters and to 
resolve leadership rivalries. The Baptists who did not start their work in 
Bulgaria until the late 1920s, and the Pentecostals who also arrived late, 
were both only loosely organized. Still later arrivals, the Adventists and 
the Church of God, did not enter into territorial arrangements but aimed 
to be active throughout the country; these groups also avoided merger 
efforts. At the peak of their success, the four Protestant churches seem to 
have won over about equal numbers of members, with each church 
claiming some three thousand followers. 

After World War I, the Protestant missionaries’ reputation and influ- 
ence had dwindled, not for lack of opportunity, but because of financial 
dilemmas created by the aftermath of the Great War and by the Great 
Depression. Thus, even while Bulgaria developed as an independent 
country, Protestant influence waned. 

The Bulgarian Orthodox Church had shaken off the centuries-long 
domination of the ethnically Greek Patriarchate of Constantinople after 
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a protracted struggle for autonomy and then autocephaly, and it rein- 
vigorated its central position until it became the state church. The ties 
between Bulgarian nationalism and the Orthodox Church were, and 
continue to be, strong. As Stefanka Petrova, a Bulgarian Orthodox theo- 
logian, wrote, 


It should also be stated that making capital out of her position of a 
national church, i.e. of a representative of the people’s national iden- 
tity, the Orthodox Church in Bulgaria took a stand against the activity 
of the Protestant missions, accusing them of tending to alienate the 
Bulgarians from their own people and the faith of their fathers. A thing 
which they would easily believe, as they regarded at that time, in the 
second half of the 19th century, their nation bound together by their 
Orthodox religion. To become a Protestant and remain a Bulgarian 
seemed an impossible thing.° 


This attitude naturally cast an anti-nationalist pall over the non-Ortho- 
dox—both the small Roman Catholic and even smaller Protestant com- 
munities. Some Protestants had a greater ecumenical vision of working 
with the Orthodox and other Christians, as when the yMCA operated 
from 1925 to 1940 on a multidenominational basis.° But by and large, 
they remained confined within their own denomination; and while elicit- 
ing respect among an intellectual elite, they never created a basis for 
larger support.’ Years later, this inability resulted in total isolation when 
the communists decided to crush them. 

The royal house, of German noble extraction, had no sympathy for 
the Protestants either. In both world wars the Protestant community, 
because of its strong American links, suffered severe setbacks as a result 
of Bulgaria allying itself with Germany. In World War II the presence 
of a German missionary among the Methodists may have alleviated 
suspicions of Protestants as Allied sympathizers, but in both wars the 
churches suffered numerical losses because of deaths and displace- 
ments. 

After World War I, Protestants in Bulgaria reported a dramatic rise in 
opportunities for various kinds of missionary work. Some work was 
devoted to war relief, but most consisted of maintaining and expanding 
educational institutions through financial support and missionary teach- 
ers from the United States as well as by more modest support from 
Bulgarian Protestants. Unfortunately, these advances were nearly wiped 
out by the Great Depression when missionary work and financial contri- 
butions were virtually terminated. World War II did not cause much 
interruption, except for the internment of a few ministers and church 
members, because the government continued its policy of toleration. 
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From 1945 to 1989 


If there were any hopes that Protestant church activities would recuper- 
ate after the war, such expectations were as short-lived as the aspiration 
that Bulgaria would become a parliamentary democracy. The Fatherland 
Front coalition governments created in the war’s immediate aftermath 
turned out to be only provisional when Soviet occupying forces quickly 
supported the Bulgarian Communist Party’s move to monopolize con- 
trol. By 1948 the power struggle ended with a complete victory for the 
communists, who wasted no time gaining control over the churches on 
the Soviet model. 

Even under the Fatherland Front, conditions for the churches were 
difficult, and their future uncertain. Some communication was estab- 
lished between the Congregationalist and Methodist missionary agen- 
cies, but the last two American Methodist missionaries were forced to 
leave in 1948, while the last, very elderly Congregationalist missionary 
was tolerated until 1950. The Congregationalists had forty-seven places 
of worship, twenty-seven church buildings, twenty-two ministers (some 
with little or no theological education), and about 4,300 members. The 
Methodists were somewhat weaker, with about twelve congregations. 
These two churches were regarded by the communists as “progressive” 
and more stable than the Baptists and Pentecostalists. The church pas- 
tors worked vigorously under difficult financial circumstances to minis- 
ter to the people, often to huge crowds, and they even succeeded in 
uniting all Protestant young people in an ecumenical association, the 
Union of Bulgarian Protestant Young People’s Christian Association. 

But after 1947, their situation rapidly deteriorated; by 1950 all ties 
with Protestant churches outside of Bulgaria had to be severed, while 
churches inside the country experienced their Calvary without the bene- 
fit of a resurrection—despite the changes of the winter of 1989-90. 

The state’s blueprint for taking complete control of the churches was 
to intimidate the large Bulgarian Orthodox Church by imposing severe 
pressure on it while exerting even greater pressure on the smaller Roman 
Catholic and Protestant communities. This effort amounted to virtually 
crushing the Protestant churches by sensational public show trials, mur- 
ders, and long years of labor camp atrocities.” The blueprint was imple- 
mented so successfully that all subsequent Bulgarian religious activities 
have been completely controlled by the government. No religious (or 
political) dissent was tolerated after 1948—a situation that persisted until 
1989.!° 
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The government's first move was to devise legal provisions that 
would help it in controlling the churches. In 1947 the government issued 
“Regulations for the Organization and Administration of the Evangelical 
Churches in the People’s Republic of Bulgaria.”"! Under these rules, the 
four Protestant denominations were compelled to form the Union of the 
Allied Evangelical Churches in Bulgaria, under the administration of the 
Ministry of Foreign Affairs and Cults. The state required the churches to 
communicate through the evangelical religious representative, elected 
by the denominations and approved by the ministry. Ecumenical cooper- 
ation that was not voluntarily accomplished in earlier years of Protestant 
existence was decreed by the government, not out of any admiration for 
ecumenism, but from its desire for more effective supervision, which 
included requiring the churches to submit to the ministry all annual 
reports and budgets. The appointment of ministers to congregations had 
to be approved by the same ministry. Many regulations were enshrined 
in the restrictive Law on the Churches, adopted on 24 February 1949, 
during the time of a great show trial against Protestant church leaders.” 

In July 1948, and in some instances even earlier, mass arrests of Prot- 
estant clergy and laity took place. Some Jews, Catholics, and even Ortho- 
dox were to suffer similar fates, but the Protestants, being minority com- 
munities, were selected as an example of what would happen to others 
should they not comply with the communist government's wishes. The 
treatment of Protestant leaders, which sometimes included family mem- 
bers who were in no way engaged in church work, was probably as 
brutal and as inhumane as that meted out to any Protestant community 
in Eastern Europe, although many Soviet and Romanian Protestants 
probably suffered equally intensely. Some of those arrested simply dis- 
appeared and were never seen again. Others were tried on trumped-up 
charges. The government's most important judicial act was the highly 
publicized show trial of fifteen Protestant pastors that took place in Sofia 
from 8 February to 8 March 1949. 

At the showcase trial, the accused pastors” all confessed to the 
charges. Their court-appointed lawyers did not defend them but merely 
asked the government for leniency, while the pastors repented and 
asked for mercy. The trial was a grotesque miscarriage of justice. Ob- 
servers immediately guessed that physical and psychological torture 
must have been used to obtain the grovelling confessions. The memoirs 
of one of the accused, the Pentecostal pastor Haralan Popov, provide the 
gruesome details of the torture that broke these men’s bodies and spirits. 
It included beatings, physical abuse, hunger, sleeplessness to the point 
of sickness and fainting, the use of provocateurs, around-the-clock ques- 
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tioning by three teams of interrogators, and psychological manipula- 
tions. One of the most successful techniques involved taking the ac- 
cused, after months of torture, to a field where he was told to dig his own 
grave, which he did with a sense of relief and hope for martyrdom. Then 
an empty gun would be placed at his head and the trigger pulled. 
Immediately thereafter, the accused was informed that the grave was 
never intended for him, but for his wife and children. This led to a 
complete breakdown of his resistance, whereupon the prisoner was 
willing to sign any confession based on random notes he had been asked 
to write over months of imprisonment. Statements from these notes 
were then taken out of context and interpreted malevolently. Thus bro- 
ken, the pastors would admit to high treason, spying for the United 
States and Yugoslavia (!), black marketing and other financial misdoings, 
and various acts of immorality. The trial received wide coverage, in 
which the press and allegedly the public demanded that the pastors be 
punished. The trial was filmed, engendering a great deal of propaganda 
for use abroad. 

This was not the only trial; several others, less spectacular but equally 
phony, followed. Protestant church leadership suffered a crushing blow. 
Even those who did not endure imprisonment were frequently interro- 
gated and occasionally beaten. Such tactics were used against many lay 
people, some of whom were beaten on a regular basis in the hope of 
discouraging them from church membership. Only the most committed 
Christians persisted in their church membership. And to compound the 
tragedy, some of the released pastors, such as Methodist superinten- 
dent Yanko Ivanov, died within months of their release from lengthy 
imprisonment. 

The point was to render the Protestant denominations leaderless and 
to ruin the moral reputation the churches had enjoyed, as well as to drive 
fear into all who attended Protestant services. By such means, the gov- 
ernment was successful in gaining complete supervision over church life 
and intimidating the small remnant of members into complete isolation 
and innocuous semisurvival. From that time onward, the Protestant 
churches were completely neutralized. 

The denominations’ ties with their parent bodies also were radically 
severed by the government, so that no visits, correspondence, or finan- 
cial aid was tolerated for several decades. The few remaining pastors and 
lay leaders were continually asked to report to the security organs, were 
pressured to denounce imprisoned pastors and avoid their families, and 
were told to constantly reiterate their allegiance to the Fatherland Front. 

A new pro-communist leadership was foisted on the congregations. 
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Some of the new leaders were nearly or completely unknown and had 
not even been on the clerical registers of their denominations before 
these events. Some were hastily and irregularly ordained and were 
probably people catapulted into leadership by communist pressure be- 
cause they were the most amenable to the party’s desire to control the 
churches. This amenability to communist goals was discovered through 
the continued process of interrogation and coercion practiced on nearly 
all leaders and potential leaders. During such sessions, those who were 
broken were asked to report regularly about internal church affairs. This 
tactic created intense mutual fear, distrust, and deterioration in church 
life. In many places, the churches were practically or actually destroyed 
by such people. It is reported that in 1961 Baptist church attendance in 
Sofia dwindled from 400-500 down to six people, and the equally large 
Methodist church to four. Only the Pentecostal churches maintained 
their previous membership or even grew. The Methodist congregation in 
Sofia accepted the Pentecostals into their building when the Pentecostal 
meeting site was closed down by the government, but they were later 
forced by the government to terminate the welcome.’ Village churches 
suffered even worse harassment and some were completely closed 
down. City churches often survived because communist-approved pas- 
tors were foisted on them. The role of these new leaders was filled with 
ambiguity. Some of them may have tried to do their best under extremely 
trying circumstances, simply hoping to assist the churches’ survival. 
Others may have been opportunists willing to lead the church into ruin. 
To the present day, there are controversies about the imposition of 
certain pastors by the government where the congregation or segments 
of it feel that the appointee was meant to liquidate the church.’° 

When the churches were forced to sever their relationships with their 
foreign connections, some strange ecclesiological “innovations” took 
place. The Methodist Church in Bulgaria once was headed by a superin- 
tendent connected to the bishop of the Zurich (Switzerland) episcopal 
area, but from 1948 to 1990 no bishop was allowed to visit Bulgaria. An 
unknown person, Metodi Markov, was elevated to the superintendency 
in 1948 and served in the Albert Long Methodist Church in Sofia. He was 
considered a communist stooge and nearly destroyed the congregation. 
At his death in 1964, he was replaced by Ivan Nozharov, who soon took 
the title “Bishop of the Bulgarian Methodist Church,” thereby violating 
Methodist polity.” The Methodist Church continued to regard Bulgarian 
Methodists as part of their jurisdiction, which was terminated until 1990 
when the government acknowledged the bishop of Zurich’s jurisdiction 
and supervision. 
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Under communist rule, the Bulgarian Protestants were almost com- 
pletely isolated from Western and even East European churches. The 
extent of this isolation was so great that in 1988 an East German theolo- 
gian, well-traveled in Eastern Europe, stated that he had never met a 
Bulgarian Protestant in all his years of activity, and that he wondered 
whether there were any of them left. The Bulgarian Protestants’ only 
contact with Christians outside the country was by means of sporadic 
attendance at a few Christian Peace Conference meetings.'® 

Bulgarian Protestant life was irregular, marginal, and most likely 
dwindling, despite some reported revivals. Until late 1989, the govern- 
ment blatantly intervened in the churches’ internal governance.'? The 
few positive notes—a permit to rebuild a Baptist church building in 
Varna, permission for Pentecostals to meet in Plovdiv and Sliven,”? offi- 
cial registration of the Seventh-Day Adventist denominations—were 
offset by the prohibition of religious education for children under sixteen 
years of age”! and by reports of continued harassment and imprisonment 
of Protestant pastors and conscientious objectors.” Imprisonments were 
fewer in the 1980s,” but the government still exiled undesirable Protes- 
tants to remote villages.** The unregistered Church of God, a loose 
charismatic association, was particularly targeted for persecution.” In 
April 1988 the Seventh-Day Adventists, who until then were merely 
tolerated, were given official government recognition.”° 

No reliable statistics exist on church membership. No new publica- 
tions were allowed; publications were discontinued (for example, the 
Congregationalist magazine Zornitsa); Bibles became unobtainable.” The 
Methodists published a modest calendar. Others may have had similar 
innocuous publications, although much religious literature was usually 
disseminated in secret. Dissent was unthinkable until 1989 because re- 
pression was so complete. Under such conditions, no real ecumenism 
was possible because ecumenism presupposes a free decision to interact. 
On the surface, there was politeness and correct protocol between the 
various churches, and local congregations even helped each other. But 
no real ecumenical discussion or cooperation took place. 


Since the Great Transformation of 1989 


In October 1989 the first public demonstrations against some govern- 
ment policies occurred, and by 10 November Todor Zhivkov, the Stalinist 
leader of the Communist Party, suddenly resigned, unleashing a process 
of democratization that led to a multiparty system and the first free 
elections in June 1990. Protestants, because of their small numbers and 
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the repression they had suffered, did not play a major role in the process 
for change. It is known that a Methodist, Hristo Svatovski, was part of 
the Independent Association for the Defense of Human Rights in Bul- 
garia founded in January 1988, but he was harassed and forced to leave 
the country.** Protestants, however, did profit from the political changes. 
The Pentecostals were able to elect a new leader, Viktor Virchev, and the 
Baptists succeeded in electing lordan Gospodinov.” The Methodists 
reestablished their historical connection by recognizing Bishop Heinrich 
Bolleter of Switzerland as leader. The Seventh-Day Adventists were 
allowed to import denominational literature, and all Protestants de- 
manded that Bibles be made available for everyone who wanted one. 
Most significantly, an “Initiative Committee for Contacts Between 
Evangelical Christians in Bulgaria,” consisting of Baptist, Congrega- 
tionalist, Methodist, Pentecostal, and Church of God representatives, 
met in Sofia on 24 December 1989 and passed the following resolution: 


1. Evangelical Christians in Bulgaria support “perestroika” which is 
now taking place in our country. 

2. We demand that the new law of religious freedom be enacted and 
it is the wish of the believers that all restrictions on work with children 
and youth be discarded. 

3. For decades there were many house searches and actions of the 
secret police. Thousands of Bibles and Christian literature were seized. 
Also thousands of “leva” [currency of Bulgaria] of church money, as 
well as video and audio cassettes with spiritual music and films were 
confiscated. We demand as a small compensation that we officially be 
permitted to import within the country for church purposes, 10,000 
Bibles, 10,000 hymnals, as well as Christian literature. 

4. We demand the organization of a new evangelical Christian youth 
association. 

5. We demand permission to print a new edition of the evangelical 
newspaper [Zornitsa-Morning Star]. 

6. We support the organization of an Evangelical Alliance of Bul- 
garia. 

7. We demand that Christmas and Easter be celebrated in Bulgaria as 
official holidays.*! 


In December 1990 a new Department for Religious Questions was 
established in conjunction with the Council of Ministers under the lead- 
ership of Lyubomir Popov, the former president of the Committee for the 
Affairs of the Bulgarian Orthodox Church and Other Cults. All de- 
nominations now sent their representatives to advise the department. 
Nine Protestant denominations were listed among the fifteen in Bul- 
garia. A round table of religious representatives was convened to discuss 
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whether the religious communities should send their own delegates to 
the Parliament or be represented at the Council of Ministers. 

The political reforms undertaken since the defeat of the Communists 
at the polls and the establishment of a noncommunist government seem 
to be genuine. There is now hope that Bulgarian Protestants may recu- 
perate and regroup. But they are not likely to take a prominent place in 
Bulgarian society partly because of the “sectarian” spirit of some of the 
Protestants but also because of the historic identification of the Bulgarian 
people with the Orthodox Church. In times of increased national ten- 
sions the Orthodox Church’s role is apt to grow and is only more likely to 
be a barrier to any significant Protestant gains that would have to come at 
the expense of the bonding of Bulgarian and Orthodox identifications. 
Protestant church leaders frequently attend international ecumenical 
conferences when finances permit. The institutional ties with their 
mother churches have been resumed and normalized. Foreign visitors, 
including church leaders, come and go freely. Evangelization is per- 
mitted and church attendance has picked up dramatically. Services 
sometimes attract much larger attendance than the actual church mem- 
bership. Many believe that the Protestants will contribute to a “re- 
Christianization” of the Bulgarian people. Assertive revival methods are 
making an appearance and may bring an increase in Protestant church 
membership, even a dramatic one, but Protestant evangelization is likely 
to provoke conflicts with the Bulgarian Orthodox Church, and cloud the 
ecumenical relations for years. 

When the first draft of this chapter was written in 1988 we concluded 
that the prospects for Bulgarian Protestantism were bleak. It is less so 
now in the spring of 1992, but one could hardly regard their prospects as 
rosy since there are neither internal resources nor substantial foreign 
interest to come to their assistance. 


Protestants in Yugoslavia Since 1945 


Years Before 1971 


Historically, Protestantism arrived in the lands that were until recently 
known as Yugoslavia in three waves. The first occurred during the 
Protestant Reformation when Lutheran and Calvinist influences were 
felt in Slovenian and Croatian lands. The Counter-Reformation obliter- 
ated nearly all Protestant congregations formed at that time except for 
tiny remnants of Slovene and Croatian Lutherans, most of them living in 
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remote villages in the country’s northwest region. The second wave 
came in the form of ethnic migrations in the eighteenth century into the 
northern regions by Hungarian, German, and Slovak Protestants, the 
former mostly from the Hungarian Reformed Church with a smaller 
number of Lutherans, while the latter were mostly Lutheran. This group 
composed the largest segment of the Protestant community, but it was 
made up of national minorities. The third wave occurred at the end of the 
nineteenth century and into the twentieth, marked by the arrival of the 
so-called Free Churches, mostly through the labors of Western mission- 
aries (American, German, and British). Thus, Methodists (who also 
include the former Congregationalists in Macedonia), Baptists, Pente- 
costals, Seventh-Day Adventists, Church of the Brethren, Nazarenes, 
Salvation Army, and similar groups—generally numerically small and 
not too well-known throughout the country—were added to the Protes- 
tant mosaic. 

Protestants tend to be more concentrated in the north of the coun- 
try. From the outset, there was little cooperation among the various 
churches; instead, a sense of rivalry prevailed. More tense, even hostile, 
was the relationship between the Protestants, who constituted only 
about 1 percent of the population, and the Eastern Orthodox or Roman 
Catholic majority churches. 

The Protestant community’s position before the country’s creation in 
1919 varied greatly, depending on whether a group lived in Austria- 
Hungary, Serbia, Montenegro, or the Ottoman Turkish Empire and on its 
legal status. From the creation of the Yugoslav state until the end of 
World War II, the Lutheran and Reformed churches were legally recog- 
nized and enjoyed whatever protection the state afforded. The other 
churches were tolerated, but they did not enjoy the same legal guaran- 
tees and were frequently harassed by local authorities. From that per- 
spective, the communists’ uniform legalization of all churches in the 
reconstituted state after World War II represented a formal improvement 
for the Free Churches. 

In the immediate postwar period, which lasted until the early 1960s, 
the communist government pursued a policy of administrative harass- 
ment and persecution of all churches, which had an impact on even the 
minuscule Protestant minority. Some Protestant clergy were imprisoned, 
beaten, even murdered; all literature was forbidden; churches were 
closed; repairs to church buildings were not allowed; the secret police 
monitored worship services and controlled the clergy; all religious work 
was limited to worship services and voluntary religious education; social 
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services were nearly eliminated. The pressure varied from region to 
region and tended to be most severe during the immediate postwar 
period, gradually relaxing by the early 1960s when the government 
altered its attitude toward religion. 


From 1971 to 1989 


From 1971 to 1989, communist Yugoslavia earned a reputation among 
governments in Eastern Europe for the extent to which constitutionally 
guaranteed religious liberties were actually realized. The process of de- 
fining these liberties was often contentious, with church-state relations 
frequently making both foreign and domestic headlines. Progress was 
sporadic, with occasional throwbacks to increased restrictions; yet the 
cumulative effect over more than four decades was unmistakably benefi- 
cial to the churches, enabling them to expand their scope of activities. 

Thus, the Protestant communities of Yugoslavia eventually faced 
fewer political restrictions than was true of their counterparts in other 
East European communist countries. For their modest numbers, in fact, 
Yugoslavia’s Protestants had made real progress in developing an im- 
pressive array of religious activities, including institutional accomplish- 
ments for which their colleagues in other East European countries could 
only yearn. Yet the churches’ statistics showed little overall growth in the 
number of adherents; in fact, some groups witnessed a steady decline 
not due to emigration alone. For decades, membership hovered at just 
less than 1 percent of the country’s population. 

The relatively favorable political situation for Yugoslavia’s Protestants 
thus had to be contrasted with their marginal position in society. Unlike 
the three largest religious organizations (Orthodox, Roman Catholic and 
Islamic), Protestants were in the minority in all of Yugoslavia’s republics 
or regions. This peripheral status entailed a more significant limitation 
on their efforts than did their position vis-a-vis the bureaucrats responsi- 
ble for regulating social and cultural affairs. 

For purposes of this inquiry we shall pursue this contrast between the 
political and social situation of the Protestant groups, fully cognizant that 
these dimensions interweave and overlap. The distinction has been pur- 
sued by others and had become an important theme in recent theoretical 
debate on Yugoslavia’s future.** The further question is how this combi- 
nation of social and political-environmental factors that has affected the 
Protestant groups is changed by the onset of the profound economic and 
social crisis brought about by the collapse of East European communism. 
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Current Situation: Intensification 


Low membership levels easily account for the frequent neglect of Protes- 
tants in most reference works on religion in contemporary Yugoslavia. 
Even the most extensive account of Yugoslavia’s church-state relations 
by long-time observer Stella Alexander ignored the Protestant pres- 
ence.* The overwhelming majority of incidents of church-state tension 
in reported by the foreign press pertained to the three dominant re- 
ligious groups, not to the Protestants. 

In the late 1980s and early 1990s, Protestants in Yugoslavia faced 
conditions similar to the turbulent situations in which they had their 
origins and often had achieved their greatest gains. Lutheran and Re- 
formed groups took root in Yugoslav lands in the sixteenth century amid 
peasant uprisings; Methodist, Baptist, and Nazarene work began in the 
nineteenth century with the prolonged decline of aging empires (Austro- 
Hungarian and Ottoman); Adventist, Pentecostal, and smaller groups 
spread in the early twentieth century, marked by political instability and 
economic collapse during the interwar period. 

The two largest Protestant groups, like the dominant Orthodox and 
Catholic traditions, are closely tied to specific ethnic minorities. The 
chief Lutheran community is found among the Slovak minority that 
immigrated to Vojvodina (Serbia) from the northern part of the Habs- 
burg dominions toward the end of the eighteenth century. While other 
Slovaks who were Catholics may have assimilated more easily to either 
the larger Hungarian or Croatian groups in their vicinity, the Slovak 
Evangelical-Christian Church of the Augsburg Confession claims the 
allegiance of some 60 percent of those inhabitants who were still iden- 
tified as Slovaks in Yugoslavia in the 1980’s. The church’s membership 
(given as 51,500) includes about 1,500 in the Hungarian Evangelical 
seniorate, centered in Subotica. The second largest Lutheran group is 
the Evangelical Christian Church of the Augsburg Confession in Slo- 
venia, and the third is the Evangelical Church in Croatia, Bosnia-Her- 
zegovina, and Vojvodina, for a total of slightly more than 75,000 ad- 
herents. 

The Lutheran Church’s predominance among the Slovaks means that 
it plays a role similar to that of the Catholic Church among Croats or 
Slovenes and that of the Orthodox Church among Serbs, Montenegrins, 
and Macedonians. 

The next largest group, primarily among Hungarian-speaking resi- 
dents of the Vojvodina region north of Belgrade, is the Reformed Chris- 
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tian Church in the Calvinist tradition. Unlike the Slovak Lutheran group, 
the Reformed Church does not represent a majority of the larger Hun- 
garian community within Yugoslavia, but it is just as specifically defined 
within its own ethnic unit, with a membership given at 22,000. 

The specific ethnic character of these two groups distinguishes them 
from the dynamics of the smaller Protestant communities. In particular, 
the other groups exercised considerable freedom to recruit among any 
groups they encountered in the ethnic mosaic that made up Yugoslavia. 
To a varying degree from one group to another, the composition of 
the Protestant groups approximated the complexity of the country as a 
whole, so that Serbs, Croats, Hungarians, Romanians, Slovaks, Rom 
(Gypsies), and others may be found worshiping together in the same 
congregation. 

The smaller Protestant groups include Adventists (11,500 members), 
Pentecostals (4,350 in three related groups), Baptists (3,400), Evangelical- 
Methodists (2,600), and Free Brethren (1,100). Another group, the Chris- 
tian Nazarene Community, is even more reluctant than others in provid- 
ing estimates of its membership, but outside estimates range from 2,000 
to 5,000. 

It is significant that each of these groups, with the lone exception of 
the Methodists in Macedonia, is located predominantly in the country’s 
northern region above the Sava River. A map depicting the location of 
Protestant congregations would show a large empty band across Yugo- 
slavia’s center from the Dalmatian coast through Herzegovina and Bos- 
nia into the central parts of Serbia, all without any substantial Protestant 
presence. At the same time, the degree to which these groups reflected 
the country’s general ethnic composition was unmatched by any of the 
larger religious bodies. This resulted from their status as a dual minority 
in both ethnic and religious identity. At first glance, it seems to be a 
disadvantage, since Protestants found themselves peripheral to both the 
country’s political realm and to its dominant religious traditions. Yet in 
some cases this apparent limitation has been turned to an advantage, 
especially in ethnically mixed regions where none of the larger groups is 
clearly predominant. Observers note a higher than expected proportion 
of members who claim family roots in more than one of Yugoslavia’s 
constituent ethnic groups. 


Unique Features of the Yugoslav Context 


What are the observable consequences of these environmental features 
for Protestant groups in Yugoslavia? Just how has the Protestant situa- 
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tion differed (1) from that of Protestants elsewhere in Eastern Europe and 
(2) from that of the large religious groups in Yugoslavia? 

The situation for Protestants prior to World War II varied significantly 
from group to group and region to region. Lutheran and Reformed were 
officially recognized, while Methodists, Baptists, and Nazarenes were 
merely tolerated, and Pentecostals and Adventists were suppressed. 
Officials of the state and the large religious groups often colluded to 
hinder and harass adherents of new teachings.* Suppressed groups had 
to mask their work as simply the distribution of literature or by acting as 
cultural organizations. Wartime disruption in the 1940s placed almost all 
activities in limbo, as foreign occupation and fratricidal domestic strife 
tore the social fabric apart. Some pastors and priests (like those of the 
larger groups) ended up in concentration camps. For groups without 
official recognition or toleration, the transition to a socialist order actually 
brought an improvement in their lot, with equal treatment before the 
law. 

Nevertheless, the postwar period began with the same kinds of trau- 
mas known to small Protestant groups across the entire region: severe 
disruption of organizational patterns and deliberate harassment of vis- 
ible leaders, leading some of them to emigrate. Ordinary members faced 
serious limitations on career advancement. Building permits and prop- 
erty disputes were a frequent concern. In groups where ethnic Germans 
had played a prominent role during the formative prewar period, their 
departure was a loss and left a legacy of suspicion. Church life in the 
new order was drastically limited despite the obvious advantages of 
legalization. 

Yet in comparison with their Protestant counterparts across Eastern 
Europe, Yugoslavia’s groups in the postwar period were among the first 
to achieve normalized relations with the socialist authorities. More than 
elsewhere, this meant that within constitutional boundaries defining a 
narrow scope for religious activities, the churches (since the mid-1950s) 
were increasingly free to pursue their tasks with little or no intervention 
in their internal affairs by state authorities. 

An expansion of personal liberties in the society at large also brought 
benefits for the religious communities. After Tito’s break with Stalin 
(1948) and the moves toward worker self-management, the next two 
decades saw a slow but steady increase in individual freedoms such as 
access to international travel, openness of communication, possession of 
foreign currency accounts, and reduction of censorship. 

As for domestic comparisons, Yugoslav Protestants found, whether 
because of or despite their modest numbers, numerous small advantages 
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in relation to the large Orthodox, Catholic, and Islamic groups. Some 
were able to benefit from free-rider effects: whatever rights the large 
groups had won, the small ones could lay claim to come under the 
familiar plank in socialist policy whereby all religious bodies had equal 
standing before the law. A prime example was the extensive range of 
religious publications, for no group was without them, and their vitality 
was remarkable. Another was the privilege of founding educational 
institutions for training religious workers. Adventists, Baptists, Pen- 
tecostals, and Lutherans did so, following the lead of earlier schools 
among the larger groups. 

Where bureaucratic restrictions did impinge on Protestant activity, 
such as the often tedious and expensive procedure for establishing new 
places of worship, these restrictions were not devised specifically to 
hamper Protestants, nor were they applied more stringently to Protes- 
tants than to others. They affected all groups, and usually there was no 
legal basis for Protestants to claim special exemptions. This was par- 
ticularly true for the obligation of universal military training (discussed 
below). 

Yet in other matters, the small groups sometimes found more leeway 
(or in local parlance, a willingness to “look through fingers”) for their 
organizational needs, even when the endless regulations would, if en- 
forced in every detail, go against them. Baptist and Pentecostal publish- 
ing operations, for example, advanced steadily from mimeograph ma- 
chines to offset presses and typesetting by computer, while the larger 
groups, whose production machinery had been nationalized immedi- 
ately after the war, still needed to contract for printing with public, 
secular workers’ organizations. 

If a group is active only among a single ethnic population or a single 
region, decentralization of political control as practiced in Yugoslavia can 
work in its favor, depending on the vicissitudes of local officials. Protes- 
tants, tending to be active in more than one ethnic unit and several 
republics, sometimes found ways to make this decentralization of policy 
work for them. If a particular activity was difficult to register in one 
region, it would be initiated as a branch of another program already 
approved elsewhere. In this way, several groups overcame a restriction 
on “private” summer camping; this activity was not presented in compe- 
tition with existing public facilities on the attractive Adriatic coast, but as 
religious education, which, along with the obvious recreational compo- 
nent, fulfilled a vital function for their youth. 

Despite their modest numbers, then, Protestant groups discovered 
numerous strategies for maximizing their effective presence in society. In 
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terms of the political system, their small size usually did not prevent 
them from taking full advantage of rights and privileges accorded by 
law. The only method of doing so was an intensive use of personnel 
and resources appropriate to their nature as voluntary associations of 
believers. 

An obvious incentive existed for pursuing this strategy inconspicu- 
ously, always maintaining the crucial distinction between small groups 
and larger religious bodies. While the larger groups were always suspect 
for latent tendencies toward support of separatist, “nationalist” fervor 
among their own ethnic units at the expense of overall Yugoslav unity, 
the smaller groups had nothing to lose in emphasizing their distinctive 
position on this point. Rather than lamenting their own political insig- 
nificance, they were inclined to make a virtue of it. 


Dealing with a Secular System 


Are the minor advantages Protestants found in communist Yugoslavia 
(ending in 1989) perhaps better understood as a peculiarity of the maver- 
ick directions taken by the communist party since Tito’s break with Stalin 
in 1948? Or might small bureaucratic concessions be a sign that the 
Marxist system and its guardians were somehow less hostile, inherently 
more positive in their inclination toward religious phenomena in general 
and Protestants in particular compared to neighboring regimes? 

This cannot be shown from official documents or pronouncements; on 
paper, their policies demonstrated just as “strenuous” a secularity as 
other countries did (with the clear exception of worst-case Albania, 
where everything religious was forbidden for decades). Since the 1970s, 
Yugoslavs freely admitted that early constitutional provisions on religion 
were modeled on Soviet statutes of the Stalinist period.” Rather, it was 
the application of policies and laws in real practice that tended to require 
greater sensitivity on religious questions, since these questions were so 
closely tied to the status of nationalities and regional or ethnic minorities. 

The vigor of communist Yugoslavia’s effort to keep religious life sepa- 
rate from political affairs is best understood as a reaction to the previous 
order, which had been marked by extensive and mutually reinforcing 
links between state and religious authorities. It was to prevent a re- 
surgence of these ties in each region that the communist party insisted, 
to the end, on vigilance. 

A further strain on the secularity of Yugoslav public policy on religion 
is found in the persistent identification of religion with ethnic loyalty 
among the peoples of the region. This linkage from the outset has 
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presented Protestants with the necessity of distinguishing between eth- 
nic (or national) consciousness and essential religious concerns. In peri- 
ods when the national questions are heating up because of a general 
perception that a group’s very existence might be threatened, the large 
religious bodies are quick to stress this traditional identification. 

Even without directly objecting to claims by larger religious commu- 
nities to represent or defend the national interests of their respective 
groups, Protestants can be seen to benefit from the favorable contrast 
when their own religious claims are not so conflated with ethnic or 
political agendas. Their stance is more persuasively religious, to the 
extent that others’ claims are more confused with the contest between 
religious organizations and other forces in society, often over national 
identity or institutional privileges for organized religion. 

This factor also relates to the Protestants’ ability to cast a critical eye on 
inflated claims stemming from the national history of particular ethnic 
groups, especially when such claims are mixed with religious elements. 
Even without emphasizing it, their approach to a region’s general history 
has the effect of desacralizing the partial claims of competing religious 
traditions. 


Are They Political? 


In many respects, Protestants in Yugoslavia seem most determined to 
avoid the impression that they are in any way political. That, after all, is 
one of their most useful distinctions from their Orthodox, Catholic, and 
Islamic counterparts. And their relatively small numbers alone usually 
are taken as sufficient evidence that few political consequences need be 
expected from their activities. Protestant groups seek room to maneuver 
in the contest between the dominant religious group of a region and the 
political authorities. In any region, they are seen as spear carriers in the 
midst of a battle of titans. 

Even so, there is some evidence that each religious tradition, given 
sufficient time to develop the ramifications of its own beliefs, will run up 
against boundaries with other groups, or it will encounter resistance 
from the encompassing political system in such concerns as medicine, 
education, and cultural expression. Such boundaries defining the appro- 
priate scope of religious influence and intervention are always potential 
points of conflict; the task of negotiating these limits is inherently a 
political task. Each group, with varying degrees of explicitness, finds 
internal reasons for making its position on these issues precise and 
available for public discourse. Each group in the Protestant minority, 
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therefore, shows some evidence of being aware of its political and social 
situation, adopting a deliberate stance in relation to each group in its 
vicinity as the need to do so arises in practice. This need becomes 
apparent in specific cases such as marriages between members of dif- 
ferent groups, use of shared literature, cooperation for educational pur- 
poses, etc. 


Dissent 


Beyond minority consciousness, however, what further constitutes these 
groups as political actors in strife-torn Yugoslavia? Is there any sign of 
direct interests in political causes opposed to the ruling parties and coali- 
tions? Do Protestants become a hotbed of dissent in times of general 
unrest? 

The answer is complicated. But it highlights the basic distinction 
between the political and social situation of the Protestant groups. Some 
actual advantages are to be found in struggling with monolithic config- 
urations such as the Marxist dominance of political activity and the three 
large religious traditions’ partial monopoly on the religious definition of 
cultural facts. The mere act of joining and belonging to a dissenting 
religious group is enough to stake out some position against the prevail- 
ing majority. This dissent is implicit in every set of interactions with the 
surrounding religious and political environment. 

The intensity of organizational activity within the small Protestant 
groups may be misleading to outsiders too easily impressed with their 
political potential for structuring or channeling dissatisfaction and dis- 
sent. Yet the inside picture of these groups is invariably one of dissent 
focused almost entirely on competing claims of religious, not political, 
legitimacy. The differences between particular Protestant groups are 
rehearsed in minute detail, while the chief protest is directed toward the 
larger religious entity in whose shadow the small group resides. 

Thus, a Protestant dissent is primarily defined by its social context and 
the religious tradition prevailing in the immediate region, which was 
also within the political context defined by bureaucratic regulation in a 
Marxist state-party program. Bureaucratic regulation is a matter of laws 
and permissions and official contacts, both formal and informal; religious 
tradition is more an affair of public opinion, columns in the press, visible 
participation in (or nonobservance of) traditional religious ceremonies, 
and neighborhood relations in the vicinity of the local minaret or stee- 
pled church. 
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Certainly, in the communist era any inclination to use religious com- 
munal strength for incipient political opposition to the prevailing Marxist 
powers was alien to the Protestant minority groups. From time to time, 
larger religious bodies have exhibited a tendency to harness the force of 
nationalist fervor on their own behalf, posing as the last defenders of 
national interests, and, when the general climate allowed it, going so far 
as to directly oppose official policies for their region. This tactic is widely 
recognized by supporters and critics alike. Protestants had virtually 
nothing to gain by emulating such tactics. Nor did they have the strength 
to withstand the official reaction easily provoked by the threat of sepa- 
ratist loyalties. 

Single-issue protest campaigns likewise can expect little support from 
the Protestant groups. Involvement with ecological, feminist, or peace 
and disarmament concerns has thus far been evident only on a secular 
basis, without recruitment geared specifically to minority religious com- 
munities. These small groups are more than subconsciously aware that 
minimal societal tolerance for their dissenting position may easily be 
revoked if they allow themselves to mobilize in support of causes that do 
not grow out of their narrowly defined religious mandate. 

The most likely exception to this apparent disinterest of Protestant 
groups would be the question of universal military training. In the late 
1980s, a pacifist critique of the state’s military establishment and arma- 
ments sales emerged, especially in Slovenia, among radically oriented 
youth publications, provoking a sharp reaction from veterans’ and other 
political organizations. In this environment, a proposal for civilian alter- 
natives to the military service obligation was rejected and hotly de- 
nounced as an attack on the armed forces and the very unity of the 
country. It was not so remarkable that the proposals were initially re- 
jected, but that they gained significant public attention and clearly en- 
tered the larger political debate on civil society. Discussions of objections 
to military training regularly took note of the fact that certain small 
religious groups had members serving prison sentences for rejecting mil- 
itary training. These were the Nazarene Christian Community (chiefly 
located in Vojvodina) and the Jehovah’s Witnesses. Yet there was no 
evidence that members of these groups joined the secular campaigns in 
protest against the military requirement.* 

Ecumenical activity of the smaller Protestant groups has been mini- 
mal, confined primarily to the personal contacts of interested individ- 
uals. Josip Horak, long-time president of the Baptist Union in Yugo- 
slavia, wrote of pulpit exchanges and even the sharing of buildings 
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among several denominations after the war.*” Many groups by design do 
not cultivate official contacts for the sake of protocol; their own structures 
show little correspondence with the hierarchical patterns of the larger 
churches involved with ecumenical dialogue. 

It is therefore of more than passing interest that a more egalitarian 
pattern for ecumenical association was instituted in Croatia (1988) in the 
form of an Association of Evangelical Religious Workers. Its stated pur- 
poses included the “advancement of various activities which we develop 
in our congregations: evangelism, spiritual growth, education, publica- 
tions, and resolving the question of the legal status of our congrega- 
tions.” The association’s founding members included leaders from Pen- 
tecostal, Baptist, and Church of God congregations.” 

Protestants do cooperate willingly with other social and political forces 
for certain common goals. Publication activity sometimes reaches across 
denominational barriers so that Baptists occasionally print Orthodox and 
Adventist material, and all make use of modern Bible translations done 
primarily by Catholic scholars. But there is little direct dialogue of the sort 
organized by themes and conferences and study commissions. Rather, 
the dialogue of life shared in the same environment and under the same 
conditions (economic, social, political) draws participants into contact 
and not infrequent conflict. Increased interaction also can increase ten- 
sions unless the wounds of wars (both ancient and recent) are healed, 
however slowly. 


Church Response to Social Crisis 


Yugoslavia in the 1980s following the death of Tito experienced a serious 
economic crisis with profound social consequences. Foreign indebted- 
ness throughout the decade remained over $20 billion (U.S.); annual 
inflation at one point reached 2,000 percent; unemployment climbed and 
was moderated only by a further exodus of workers in search of jobs 
abroad. At home, strikes in troubled industries only hastened the onset 
of bankruptcy proceedings, while the number of social welfare recipients 
swelled dramatically. 

Given the divergent characteristics of large and small religious com- 
munities, we could anticipate differing responses to this social crisis. 
Large groups tied to specific national units showed a predictable ten- 
dency to align themselves with the particular concerns and causes of 
their own region and ethnic group. The Orthodox Church hierarchs 
raised their voices in support of efforts to assure the unity of Serbia and 
to find solutions for the Serbs and Montenegrins living amid a fast- 
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growing majority of Albanians in the province of Kosovo. Catholic fig- 
ures in westernmost Slovenia supported the activities of human rights 
monitoring groups and the diversity of cultural expression. 

In the midst of such increased involvement with the public agenda, 
each religious community has had its internal critics who have warned of 
fateful consequences if the whole religious authority crossed over into 
active political opposition. The small groups, however, have nothing to 
gain from outright political opposition. Indeed, events of the day rarely 
find coverage in their publications. They do not elaborate proposals for 
recovery and emergence from economic crisis. Nor do they tackle the 
plethora of political disputes that can arise from general dissatisfaction. If 
there is any chance of their benefiting from social crisis, it is only through 
backlash or vacuum effects. 

There are at least two ways that small groups might benefit from a 
backlash against the large groups. If leadership in the large religious 
communities completely ignored popular dissatisfaction and refrained 
from any alignment with protest, small groups (as in Romania and the 
Soviet Union) might preempt that fervor by increasing the militancy of 
their own confrontation with political authorities.*! 

Yugoslavia’s experience is in the other direction, so that increased 
militancy on the part of the large groups, tied to the twists and turns of 
daily politics, is seen by some as a neglect of what should be the faith’s 
central religious concerns. If crisis is seen as diverting the larger churches 
from a spiritual agenda, Protestant groups find increased interest in their 
own claims to present an alternative on the very terms they already had 
chosen to emphasize. A crisis is seen as an invitation for Protestants to 
intensify their specifically religious activity, not engage in broader politi- 
cal action. This response accords with the generally conservative theo- 
logical orientation and personal piety already prevalent among most 
Yugoslav Protestants. 

The tangible rewards for secularity in individual life, by which re- 
ligious loyalties have been discouraged from taking more radical forms, 
are fewer and fewer. For example, employment prospects cannot gener- 
ally be wielded in favor of ideological conformity if new jobs are simply 
unavailable and existing jobs produce less and less real income. Thus, 
the ideological manipulation of economic benefits, a proven tool of ef- 
fective control during earlier times of economic expansion, is less potent 
than before in producing prudent moderation (rather than fanaticism) 
among the ranks of ordinary believers. 

In summary, Yugoslavia’s Protestants could see in the societal agonies 
of the late 1980s new opportunities for matching their message to the 


232 Mojzes and Shenk 


needs of their neighbors. They did not have the population base to 
convene their own experts on various problematic areas of social and 
political life, and they were not found offering alternative solutions as a 
program for society as a whole. But Protestants did have a distinctive 
contribution to make, not by hitching their cause to regional tensions 
and ethnic campaigns, but by redoubling their efforts to build families 
and communities with integrity at the micro level. Every attempt that 
bridges the barriers between competing ethnic groups in a fragmenting 
social situation will have an enduring impact out of proportion to the 
numbers involved. 

The modesty of the Protestants’ accomplishments raises several is- 
sues for further critical reflection. If large religious groups in their vicin- 
ity are diverted by preoccupation with nationalist political concerns, how 
can Protestant groups clearly bear witness to vital religious pursuits? 
Further, can they do so ina way that reflects commitment to the common 
welfare, beyond the partial interests of ethnic group and region? 

This analysis has stressed a distinction between political dissent and 
social or cultural dissent. Is there, rather, a natural affinity to be dis- 
cerned among dissenters of all hues? That is, are they natural allies at 
the fringes of a state-party system? Or must the small Protestant groups 
in relation to secular dissent campaigns be just as cautious as they 
have been in relation to ecumenical and other relations among religious 
groups? 

Finally, the modest results for Protestants in a Marxist state-party sys- 
tem such as Yugoslavia, whose policies on religion were less repressive 
than those of neighboring countries, raise a question for evaluating re- 
portedly great gains elsewhere under severe repression. To what extent 
are those gains in membership a function of protest against unpopular 
regimes, or, alternatively, a genuine renewal of religious commitments? 

Indications from this analysis of the Yugoslav Protestant experience 
suggest that (1) a normalization of institutional life by their recognition of 
limits to the scope of religious activity in a secular society and (2) their 
avoidance of nationalist rivalries represent an effective and prudent 
means of clarifying the focus of religious dissent while preserving group 
identity amid social unrest and heightened intergroup tensions. 


Conclusion 


On 25 June 1991, after a prolonged political crisis, Croatia and Slovenia 
declared their secession from Yugoslavia. The Yugoslav People’s Army 
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(JNA) immediately attacked Slovenia, but later withdrew its forces to 
concentrate its strength against Croatia. As the summer wore on, it 
became clear that the JNA was acting in league with irregular Serbian 
militias, aspiring to seize large chunks of Croatian territory (including 
the Slavonian cities of Vukovar, Vinkovci, and Osijek, and the coastal 
cities of Zadar and Dubrovnik) for annexation to an expanded Serbia. By 
October, Macedonia and Bosnia had likewise declared their impending 
secession, and, in a clandestine poll conducted among the Albanians of 
Kosovo, an overwhelming majority of respondents voted for Kosovo's 
secession from Yugoslavia and annexation to Albania. More than 250,000 
refugees fled their homes in the first three months of civil war, taking 
refuge in Germany, Austria, Hungary, Czechoslovakia, and elsewhere 
within what had been Yugoslavia. The war completely disrupted and 
subverted normal church life for all the faiths. The Serbian Orthodox 
Church, in particular, loudly endorsed the Serbian military campaign 
and, in particular, cheered the prospects of a Serbian annexation of 
Osijek. Some of the refugees from Czech and Hungarian villages in 
Croatia were Protestants.” 

By April 1992, the European Community and the United States had 
decided to extend diplomatic recognition to the newly independent 
states of Slovenia, Croatia, and Bosnia-Herzegovina, and a large U.N. 
peacekeeping force began deployment in contested areas of Croatia 
under a very fragile cease-fire. Serbian inhabitants categorically rejected 
minority status within the new states, raising the spectre of violent 
partition and full-scale ethnic war in Bosnia, which is especially vulner- 
able with Serb, Croat, and Muslim communities closely intertwined. 

Protestant voices featured more prominently than ever before in the 
public discourse on future possibilities, denouncing the violence and 
insisting on the necessity of repentance, restoration, and reconciliation. 
An Evangelical pastor in Zagreb called the strife “demonic, and worse 
than that of World War II”; typical of many others was Reformed Pastor 
Lang, forced to flee into exile as his home and church were destroyed in 
eastern Croatia. Noted Protestant leader Peter Kuzmi¢, whose seminary 
in Osijek was forced to relocate to Slovenia in 1991-92, was instrumental 
in bringing at least $850,000 in medical aid to hospitals from churches 
abroad. Even though travel and communication across the battle lines 
between Serbia and Croatia were almost entirely cut off, Protestant 
pastors from both regions were able to meet in spring 1992 in southern 
Hungary to keep their ties alive. If peace is eventually restored to the 
region, the Protestant communities are likely to be asked to play signifi- 
cant roles in the reconstruction of their societies. 
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FACT SHEET 


Number Number Number 
of members of churches _ of pastors 
Bulgaria (1982)* 
Pentecostal Evan- 2,000-9,500 claimed** 160 claimed 2 
gelical Church (7,000) 
(Viktor Virchev, 
head) 
Congregationalists 1,500—4,500 estimated 20 claimed 2 
(5,000) 
Methodists (Petar 632 15 ? 
Hriston, head) (1,300) 
Baptist Union (lor- 700 estimated 15 2 
dan Gospodinov, (800) 
president) 
Seventh-Day 3,294 56 claimed 17 or- 
Adventists (3,000) dained 
9 honor- 
Ay 
11 li- 
censed 
ministers 
Church of God 4,000 claimed 50 claimed 
(unregistered) 
Yugoslavia (1988)*** 
Slovak Evan- 51,500 39 29 
gelical-Christian 
Church of the 
Augsburg Con- 
fession (Ondrej 
Beredji, head) 
Evangelical Chris- 20,000 18 10 
tian Church of the 
Augsburg Con- 


fession in Slovenia 
(Ludvik Novak, 
head) 
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Number Number Number 
of members of churches _ of pastors 


Evangelical 5,000 18 ? 
Church in Croatia, 

Bosnia-Herze- 

govina, and Voj- 

vodina (Vladimir 

Deutsch, head) 


Christian Re- 22,000 85 26 
formed Church 

(Imre Hodosy, 

head) 


Christian Adven- 11,500 280 120 
tist Church (Jovan 
Lorencin, head) 


Pentecostal 3,500 90 2 
Church of Christ 

(Dragutin Volf, 

head) 


Church of God 450 25 23 
(Veljko Bog- 

danovic¢, head) 

Christ’s Evangeli- 400 17 @ 
cal Church of the 

Spirit (Josip Ar- 

nold, head) 

Union of Baptist 3,400 116 70 
Churches (Zeljko 

Srnec, head) 


Methodist Church 2,600 24 26 
(Martin Hovan, 
head) 





“Note: Estimates in parentheses are derived from Janice Broun’s Religion in 
Eastern Europe (Washington, D.C.: Ethics and Public Policy Center, 1989). 
Other figures come from The World Christian Encyclopedia, ed. David B. Barrett 
(New York: Oxford University Press, 1982), or from the churches them- 
selves. 

™ Official claims on the part of the churches may be vastly inflated. 
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*“*Note: This fact sheet includes only groups with 400 or more members. 
Other groups not included for reasons of (1) size: Free Brethren, Church of 
Christ, and the Nazarene movement (indigenous to Switzerland and territo- 
ries of the former Austro-Hungarian empire, not to be confused with the 
Church of the Nazarene elsewhere); and (2) historical or theological distinc- 
tions: Jehovah’s Witnesses, said to number some 3,000 members, but not 
significantly associated with Protestants. Data have been checked wherever 
possible with the responsible heads of each church listed. Figures on clergy 
have been most difficult to define across the variety of denominational 
polities, and in some cases are simply unavailable. Compiled by N. Gerald 
Shenk in conjunction with the Biblical Theological Institute, Zagreb. 


8 
Protestantism in the USSR 


Walter Sawatsky 


The many disparate groups commonly known as Protestant Christianity 
do have in common the fact that they are neither Eastern Orthodox nor 
Roman Catholic. Where Roman Catholics make a strong pretense of 
structural and doctrinal unity (a stance belied by striking national and 
individual diversity), Protestants have tended to celebrate pluralism. 
The result (intended or unintended) of stressing the priesthood of all be- 
lievers has been a proliferation of denominations and theological schools 
of thought. Indeed, it is not that uncommon to think of American secular 
humanism and the many varieties of Marxism as logical progressions 
from Protestantism. Put simply, it is the story of protest thought from 
Luther through Hegel to Marx and beyond. That helps to explain why 
the Marxist-Protestant encounter has been complex, involving alternat- 
ing stages of respect and cooperation with stages of rather excessive 
antipathy. 

Given the widespread notion that to be Russian is to be Orthodox, the 
presence of Protestantism in the former USSR as a significant religious 
movement requires an explanation. It is too easy to dismiss either Protes- 
tantism or Marxism as a foreign import. Both are more than imports, 
having found fertile soil in a long tradition of dissent and sectarianism, 
developing distinctly Slavic features, and subsequently becoming Sovi- 
etized. 

Essentially, two stories and two sets of issues are important for Protes- 
tants in the former USSR. There is the story of Protestant believers 
settling in the Russian empire as early as the 1760s. They came as foreign 
colonists with special privileges of religious freedoms,' and their num- 
bers were supplemented by other Protestants added through political 
annexation, particularly in Estonia and Latvia during the imperial period 
and after World War II. Then, there is the story of the rise of popular edu- 
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cation and the widespread distribution of Bibles, newly translated into 
the vernacular during the nineteenth century. Just as the vernacular Bible 
was a key raison d’etre for the rise of Protestantism in Habsburg Europe, 
so the Bible in modern Russian (finally completed in 1876) triggered the 
rise of a Slavic Protestant sectarianism.’ In terms of issues, it is helpful to 
distinguish the churches of the magisterial Reformers (Lutheran and 
Calvinist) from those of the Radical or left wing of the Reformation 
(Anabaptists). Indeed, the intellectual origins of Slavic Protestant sectari- 
anism are more complex than standard Reformation literature would 
suggest, since the impact of the First, or Hussite, Reformation tended to 
renew the thought of Soviet and East European Protestantism, especially 
during the twentieth century. 

Still further complicating the story is the reverse immigration of Prot- 
estants from the United States at the turn of the nineteenth century, at 
which time new Protestant movements such as Pentecostals, Seventh- 
Day Adventists, and Jehovah’s Witnesses were introduced. Not only 
these movements, but Baptists and several related groups were fostered 
through American and European mission efforts.* That influence con- 
tinued primarily through shortwave religious broadcasting. 

Sectarian Protestantism has seemed more suited to a Marxist setting 
than is true of state churches. Its deep commitment to a separation of 
church and state as two distinct cultures seemed at first glance to be 
supported by the Leninist decree of 1918 separating church from state. 
Indeed, Protestants experienced the first decade of Soviet power as 
liberating and as a time of religious tolerance. But the Bolshevik under- 
standing of separation was fundamentally different from theirs. Where 
Protestants wanted to free the church from state interference, the Bolshe- 
viks sought to free the state from church interference, and then to free 
society from the reactionary burden of religious superstition. 

Once the simplistic and often violent atheization campaign took hold 
(after 1927),* the earlier strain of Marxist fascination with radical Protes- 
tantism was forgotten. Beginning with Friedrich Engels, Marxist think- 
ers had regarded the Anabaptist (or Radical) Reformation as a forerunner 
of their movement, seeing that reformation as expressing the eman- 
cipation efforts of the lower classes—mainline Protestantism being a 
bourgeois religion.® Early Russian social democrats also placed their 
hopes for a social revolution on the Protestant sectarians as being mor- 
ally more reliable than the Orthodox masses. The last major thinker 
along these lines was V. D. Bonch-Bruevich, secretary to Lenin.® At the 
end of his career, he organized a new, more scholarly approach to the 
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study of religion (from 1959) that had Protestant sectarianism as its focus. 
Given the controlled conditions for research in the Soviet Union, most 
materials published there on the Protestants (as is also true for other 
confessions) have had an aggressively atheistic tone. The sociological 
data were collected and used in ways most suited to the antireligious 
campaign.’ 

In what follows it will be impossible to devote adequate detail to 
each church normally subsumed under the rubric “Protestant.” These 
churches include formerly established Lutheranism in Latvia and Es- 
tonia; German Lutherans and German Mennonites once living in sepa- 
rate colonies in south Russia, in the Saratov region (Volga), and along the 
expanding frontier east of the Ural and Caucasus mountains, who had 
developed in considerable isolation from the surrounding population; 
Evangelical Christians (related to the Open Brethren); and Baptists who 
(Russian, Ukrainian, Latvian, Estonian, and German) formed the largest 
and most dominant church union in 1944, the All-Union Council of 
Evangelical Christians-Baptists (AUCECB). Also included are Pentecos- 
tals and Adventists, divided here into a moderate and officially regis- 
tered group (part of the Pentecostal wing joined the AuCECBin 1945) and 
an independent union. 

There also has been an Estonian Methodist Church since the late nine- 
teenth century—missionary efforts by Methodists in Siberia during the 
twentieth century having been swallowed up into the subsequent Evan- 
gelical Christian-Baptist (ECB) structure. A small number of Hungarian- 
speaking Reformed churches still exist in the southwestern border re- 
gions (Transcarpathia), but little is known of them except that they 
received a small gift of Bibles in 1988. Even less information is available 
about New Apostolic Christians (Neutaeufer), whose coreligionists in 
other East European countries lead a precarious existence largely be- 
cause of their pacifism. Since the Jehovah’s Witnesses are discussed 
elsewhere in this book, it should be noted only that the difference 
between them and other neo-Protestants was more keenly felt than 
might be true in the United States. In a modified way, “Protestant” 
should include uniquely Russian groupings like the Molokany and the 
Dukhobortsy. To the degree that they shared the common experience of 
faith under stress, they are included here, but it is impossible to do them 
justice on the basis of available information. Instead, we will seek to 
sketch the broad outlines of a common historical experience and to 
illustrate the major issues from the viewpoints of those denominations 
that sensed them most deeply.’ 
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Decade of Growth and Subjugation, 1917-1929 


Two somewhat contradictory themes dominated the first period of 
Protestantism under Soviet power. For sectarian Protestantism or neo- 
Protestantism, it was a decade of growth and submission (under con- 
siderable administrative pressure) to the new Soviet authorities. For 
Lutherans and Mennonites, the first decade represented the final loss of 
privilege, an uncertain status as a foreign ethnic element, and then the 
breakdown of the colonist system of life through the dekulakization 
campaign and the collectivization campaign that followed. The break- 
down was aggravated by a major out-migration to North America and 
South America. 

Statistics for church membership throughout the Soviet era have al- 
ways been problematic. Organizational structures did not keep pace 
with the initial explosive growth; subsequently, it was deemed disadvan- 
tageous for both the churches and the state (for different reasons) to 
present full statistics. In addition, the statistical base provided by Soviet 
sociologists was regarded as incomplete and misleading—indeed, delib- 
erately distorted at times.'” Membership figures for the majority of Soviet 
Protestants also represented adult members only, in keeping with the 
practice of adult baptism, thus requiring the addition of children and 
nonbaptized adults before comparing them with statistics for Orthodox 
adherents. 

Scholars accept that in 1905 there were approximately 105,000 Baptists 
and Evangelical Christians, their number rising to 150,000 by 1917, then 
increasing rapidly to about 350,000 by 1920, and to more than 500,000 by 
1929.'! Adding nonbaptized family members, the latter figure of 500,000 
would suggest more than 3 million people identifying themselves as 
either Baptist or Evangelical Christian. Some of this growth involved 
lateral transfers from other denominations, such as the Molokan Evan- 
gelical Christians, and especially from Orthodox villages where people 
were dissatisfied with the local, inadequate clergy. The growth of Soviet 
evangelicalism coincided with the enthusiasm for grass-roots activism in 
local soviets; the evangelical groups represented a religious grass-roots 
movement led by people speaking for the peasants and workers. Pen- 
tecostalism, which had begun in the United States in 1901 and had 
entered the Russian empire a few years later, came to the USSR largely 
through the influence of Ivan Voronaev on his return to Odessa in 1921. 
A gifted organizer, his wing of the Pentecostals claimed 17,000 members 
in 350 assemblies by 1928. 
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The activity of the evangelicals was singularly focused on expan- 
sion—on evangelism. Congregations were urged to send their members 
to nearby towns and villages to evangelize. Soon, many full-time trav- 
eling evangelists were appointed—fifty-six for the Ukrainian Baptist 
Union in 1927, for example. Baptists, Evangelical Christians, Pentecos- 
tals, and some Mennonites developed their own aggressive programs to 
publish and distribute literature, often with financial aid from abroad. 
Several Bible institutes were started for leadership training, few of them 
lasting more than four years, but their graduates were to be the only 
“theologically trained” leaders till a correspondence course was opened 
in 1968. There also were women’s circles, reading libraries, area rallies, 
and meetings for children and young people. In a dozen localities, 
Christian agricultural communes and urban cooperatives were orga- 
nized, which reflected the evangelicals’ desire to contribute to the build- 
ing of a socialist society, albeit on Christian principles. 

For Lutherans and Mennonites, the first decade of Soviet power 
became an uncertain one, a portent of the loss of independence and 
privilege that arose with the war’s anti-Germanism. As a church, the 
German Lutherans were divided into several districts with little sense of 
commonality.'? The Mennonites had resumed closer cooperation follow- 
ing some denominational splits during the second half of the nineteenth 
century. The devastation these colonists in Ukraine experienced during 
the Civil War and famine hastened their desire to emigrate. Approx- 
imately one-fourth of the 100,000 Mennonites had been permitted to 
emigrate to Canada, Paraguay, and Brazil by 1929 when that avenue was 
closed.* Lutherans had experienced a longer process of attrition as far as 
the church (rather than German culture) was concerned, which was only 
partially reversed through the impact of regional conferences and partici- 
pation in the general Protestant revival movement in the mid-twenties. 
Loss of leadership through emigration and death was severe for both 
Mennonites and Lutherans. For the Moscow and Petersburg consisto- 
ries, for example, where there had been 190 Lutheran pastors during the 
war, there were only ninety by 1922. That figure dropped to sixty-four in 
1932, after which Stalinist persecutions achieved a virtual institutional 
collapse with the arrest of the last two pastors in 1937. As far as total 
adherents were concerned, of the 1.35 million Lutherans in 1923 (of 
whom 1 million were Germans), there were only 900,000 left in 1926 
(540,000 of them Germans)."4 

As the Soviet state struggled for control and to gain some indications 
of legitimacy, it began pressuring all religious bodies to make loyalty 
declarations. The Orthodox Church underwent a desperate period be- 
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tween 1922 and 1927 when most of its hierarchs were imprisoned. Fi- 
nally, in 1927, the acting patriarch made a public announcement of total 
loyalty to Soviet power, abandoning as unrealistic the earlier effort at 
political neutrality.'!° Protestants, who at first had been tacitly encour- 
aged by the authorities because their growth might help weaken the 
influence of Orthodoxy, began feeling state pressure to submit, espe- 
cially after 1923. In June 1924, a general synod of the Lutheran Church in 
the Soviet Union officially declared its readiness to cooperate with Soviet 
authorities, including acceptance of military service obligations.'® Bap- 
tists, Pentecostals, Evangelical Christians, and Adventists, all of whom 
had met in separate national congresses between 1926 and 1928, passed 
loyalty declarations that included accepting military service require- 
ments. The Mennonites, who had met in national conference in 1925 
(later known as the “Martyr's Conference”), were still hopeful of getting 
a list of religious freedoms restored, including the right to conscientious 
objection. By the time of the loyalty declarations, the Mennonites no 
longer met in conference and hence retained the distinction of failing to 
officially declare their loyalty. 


Common Persecution and Collapse, 1929-1939 


The second decade of Soviet power was characterized by experiences 
common to all religious bodies. The excesses of administrative persecu- 
tion and the atheistic propaganda of the League of Militant Godless left 
an indelible mark. To speak of the commonalities of Soviet Christianity 
today is to acknowledge the degree to which church institutions and 
church practice stopped and had to start over fifteen years later. 

The details have been widely covered in the literature, although in the 
last few years we have witnessed an astonishingly candid Soviet reex- 
amination of the record. For our purposes, the basic outline will suffice. 
There was, first of all, the decision taken by the Communist Party in 
April 1926 to aggressively foster atheism in all spheres of education and 
culture.” This was followed by the Law on Religious Associations of 
April 1929, which had the effect of drastically curtailing religious activity. 
All activities for expansion that the evangelicals had engaged in were 
now expressly forbidden (especially Article 17), and the wholesale clos- 
ing of churches quickly followed. Within a year, the evangelicals had 
dropped to one-fifth of their earlier membership. A series of governmen- 
tal actions (such as high taxation) culminated in the arrest and imprison- 
ment in labor camps of clergy and other leaders. Of those taken during 
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the wave of arrests in 1937-38, many never returned. After 1930, it be- 
came increasingly difficult to communicate with fellow believers abroad, 
all contact ceasing after 1935. By that year, the Baptist Union was no 
more, and the Evangelical Christian Union had ceased to exist except for 
one congregation in Moscow. Pentecostal leaders were all in prison, with 
Ivan Voronaev never to return from his second imprisonment in 1937. 
The Lutheran Church collapsed in 1937-38, experiencing only a brief 
revival during the German occupation of 1941-43, as did the Mennonites 
in the Ukraine. 


Rise of Soviet Protestantism 


The rather sudden and surprising national congress of leading Evangeli- 
cal Christians and Baptists in Moscow in October 1944 to announce their 
unification into one church union marks the birth of Soviet Protestant- 
ism. In August 1945 Pentecostals officially joined what came to be known 
as the All-Union Council of Evangelical Christians-Baptists. The Smoro- 
dintsy wing of the Pentecostals also took part for a few years, and in 
1963 the majority of Mennonite Brethren began joining that evangelical 
union. Official recognition of independent Pentecostals, Mennonites, 
Lutherans, and Adventists did not come till the late sixties and early 
seventies. 

This union of Soviet evangelicals began to shape a Soviet form of 
Protestantism in which the historical traditions were a dim memory and 
an unfriendly, controlling state was not. Early leaders had been active in 
the Baptist, Evangelical Christian, and Pentecostal unions before their 
collapse, but they had not necessarily been the primary leaders, since 
most of those people perished in prison.'* Many delegates were released 
from prison to attend the congress of 1944. Thus, for many years mem- 
bers harbored suspicions that these leaders had compromised their faith 
in order to be released and that this act explained their cautious leader- 
ship, their counsels of restraint to energetic pastors, and their loud public 
pronouncements on behalf of Soviet peace policies. 

Although there was a continuing effort at a balance of representation 
between Baptists and Evangelical Christians (the two competitive unions 
that had always failed at unity efforts before), it is safe to say that the 
union came about through the adoption of Baptist polity by the less rigid 
Evangelical Christian leaders who provided the dominant leadership. 
The Pentecostal presence was to be a persistent problem. The August 
agreement spelled out in twelve points what boiled down to Pentecostals 
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agreeing to abandon their distinctive emphases (except in private wor- 
ship).!? The evidence points to a state policy to allow one national 
church structure for Orthodoxy and one for Protestantism. If the Pen- 
tecostals wished to be legalized, they had to subordinate themselves to 
the AUCECB; otherwise, they would remain illegal and subject to harass- 
ment. Major conflicts with the Pentecostals developed in 1949, 1957, 
1972, and 1979, and in each case the AUCECB reasserted the need to 
adhere to the terms of the August agreement. As a result, up to one-half 
of the Pentecostals left the AaucEcB and chose to remain independent 
and unregistered. 

A major initial task of the union leadership was to assist in rebuilding 
a church structure by appointing regional superintendents and facilitat- 
ing the registration of local congregations. By 1949, such registration was 
no longer possible, leaving about two-thirds of the worshiping groups 
unregistered. The leadership also sought to obtain Bibles and song- 
books, finally managing a small printing of 10,000 copies of the New 
Testament in 1956. It became increasingly difficult to hold leadership 
conferences. As a result, the overall leadership became entrenched and 
increasingly authoritarian. After 1955, the AUCECB leaders began travel- 
ing abroad to defend Soviet peace themes and claims for religious liberty. 
In 1958 the AUCECB joined the Christian Peace Conference (Prague), and 
in 1962 it affiliated with the World Council of Churches. These interna- 
tional connections came to be very important and helpful, but they 
initially seemed politically contrived since the broad membership did not 
get to vote on the issue, and many rank-and-file members remained 
decidedly suspicious of the ecumenical movement. 


Impact of the Khrushchev Antireligious Campaign 


Although there was some ebb and flow in the church-state relationship 
between 1944 and 1958, for our purposes the next major stage of de- 
velopment was the concerted state effort (1959-64) to eradicate religion 
from society as it sought to take a major step toward full communism.” 
Closely associated with the reforms of Nikita Khrushchev and his ideolo- 
gist L. F. Il’ichev, the campaign began with an announced increase in 
atheist education and propaganda that included the use of recent promi- 
nent apostates from the church, but the emphasis soon shifted to admin- 
istrative measures. Unauthorized religious services were stopped, local 
vigilante bands broke up authorized meetings, and the organizers of 
religious groups were arrested. In 1960 the authorities began pressuring 
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the central church leadership (of both the Orthodox and Evangelicals) to 
use their authority to restrain and reduce religious activity. Both church 
bodies were required to prepare new governing statutes to bring them 
closer into line with state legislation on religion.”! As became clear some 
years later, the 1929 Law on Cults had been drastically amended, but 
only in 1962 after the new restrictions on religious practice were already 
in force.”” Charges brought against a growing list of local pastors and 
church activists concerned violations of this secret law. 

The aucEcs leaders watched what happened to Metropolitan Niko- 
lai of Krutitsy who lost his position and soon died under suspicious cir- 
cumstances when he ventured to resist state pressure. That cowed the 
union’s leaders into arbitrarily issuing a new statute (something nor- 
mally approved by a congress of elected delegates). This statute was sent 
to the regional superintendents with an accompanying secret letter of 
instructions on how it could be enforced. The letter stated: 


In the past, due to insufficient knowledge of Soviet legislation on cults, 
certain of our congregations have violated it. There have been occa- 
sions of baptizing persons younger than 18 years, giving material aid 
from the congregation’s treasury, holding biblical and other meetings 
of a specialist character, permitting declamations of poetry, there were 
excursions for believing youth, financial accounts for mutual aid were 
created, meetings for preachers and for training choir leaders were 
held... . All this must now be eliminated . . . and our activities must be 
conducted in agreement with existing legislation.” 


This letter precipitated a split in the evangelical union. By August 
1961, an initiative group had formed to challenge the Moscow church 
leadership. Led by A. F. Prokofiev, G. K. Kriuchkov, and G. P. Vins, the 
group dispatched letters through the Soviet Union, calling for sanctifica- 
tion of the church. This use of samizdat as a means of communication 
was a key factor in informing the broader church public and marshaling 
opposition to the instructions from Moscow.” Particularly shocking to 
many were such phrases in the letter of instruction as “harmful mission- 
ary tendencies” and the assertion that the chief goal of worship services 
was “not the attraction of new members but satisfaction of the spiritual 
needs of believers.” The Initsiativniki, as the reformers were soon called, 
quickly labeled the letter an “antievangelical document.” 

Initial efforts at dialogue with Alexander Karev, the Evangelical 
Union’s general secretary in Moscow, and with other leaders proved 
fruitless. The Moscow leaders saw no possibility of obtaining permission 
to convene a national congress. Instead, they tried to get the reformers— 
most of whom had only recently been exposed to the restrictions under 
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which the AuUCECB had been permitted to exist since 1944 to be realis- 
tic. The reformers then turned to the member churches, appealing for 
disciplinary action against those leaders who were cooperating with the 
state’s antireligious program. Having formed an organizing committee 
(Orgkomitet) in February 1962, they drafted a revision of the 1960 statute, 
called for a day of prayer and fasting for 6 May so that the Moscow 
leaders might repent, and in June 1962 issued Protocol No. 7 in which 
twenty-seven persons were declared excommunicated, which included 
most of the central leadership. They also declared the Orgkomitet to be the 
temporary leading body till a congress of the Evangelical Christian- 
Baptist congregations had been held. State authorities had arrested nu- 
merous local leaders who supported the reformers, and the AUCECB 
leadership also had responded to the dissenters by arranging to dismiss 
or excommunicate local reformers. 

What made the reformist movement a significant problem for the 
authorities were the concerted actions that followed. There was the 
highly effective and widespread distribution of written summaries of 
discussions and actions through the laborious and dangerous methods 
of samizdat. Arrests of believers stimulated the dissent movement, a 
result of the reduced atmosphere of fear after the short de-Stalinization 
phase. By 1962, there were ninety-four evangelical activists known to be 
in prison, including one of the key leaders, Prokofiev. In early 1964, 
relatives of these prisoners met to form the Council of Prisoners’ Rela- 
tives (CPR) and prepared a list of known prisoners, which included the 
names of five persons who had died in prison or exile. Since those 
beginnings, the cPR has produced a bulletin on an average of six times a 
year, filled with details about arrests, trials, and treatment of prisoners. 
This organization, led by women, earned a reputation for reliability and 
has made it possible for more information to be known about this group 
of Baptists than for any other religious group.” 

Support for the reformers grew steadily, reaching a peak in 1966 when 
perhaps one-half of the evangelicals backed them.” In September 1965 
the reformers announced the formation of their own national church 
union called the Council of Churches of Evangelical Christian-Baptists 
(ccECB). Two months later, they issued their own statute. Although 
permitted to hold one national congress by state approval, they never 
succeeded in securing state recognition, so their leaders were forced to 
work clandestinely. 

In 1963 the AUCECB was permitted to respond to the Initsiativniki 
challenge by calling a national conference and submitting for approval a 
revised church statute that borrowed extensively from the Initsiativniki 
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proposal. These reforms did not go far enough, but the changes regis- 
tered at a second congress in 1966 turned the tide. The union’s president, 
Jacob Zhidkov, had died. Election of delegates to the congress was more 
democratic than before, so more delegates with the courage to speak 
their minds attended. Elections to the council helped to eliminate several 
leaders who had been widely distrusted and criticized, and more accept- 
able (and younger) leaders replaced them. By the 1969 congress, this 
rejuvenation was nearly complete. Perhaps most important, however, 
was the radical revision of the church statute’s content and tone into a 
more clearly congregational polity with a stronger affirmation of the 
centrality of witnessing to the gospel.”8 

Between the two congresses, unity talks had been held with the 
reformers. These produced a clearer understanding of differences in 
approaches to separation from the state, but reconciliation eluded the 
negotiators. Another factor causing the loss of support for the reformers 
after 1966 was the perceived intransigence of Kriuchkov and Vins, who 
demanded abject apologies from the aucEcB while maintaining that 
they had nothing to apologize for. In various localities, individual Ini- 
tsiativniki activists were viewed as problem personalities, too eager for a 
struggle with the state because of their lack of proper Christian meek- 
ness. In other localities, however, the deep spirituality, personal cour- 
age, and loving spirit of an Initsiativniki martyr engendered respect and 
admiration. 

Following the ouster of Khrushchev in 1964, the state’s antireligious 
program was reviewed and modified to focus more on education, al- 
though the number of religious prisoners continued to rise till 1968. 
Gradually a policy pattern set in whereby the registered AUCECB with its 
member churches received concessions to engage in religious practices 
with less state interference, whereas the CcECB and its churches were 
subjected to the brunt of state pressure. That pressure included sur- 
veillance of leaders, reporting on worship services, and informing school 
administrators of the names of children who attended church services. It 
also included threats to deprive parents of parental rights, in several 
cases actually removing children to state orphanages. Also, there were 
many cases of physical abuse, a few leading to death. 

Thanks to samizdat and increased travel into the Soviet Union during 
the era of détente, this church-state conflict became more exposed to 
world public opinion. In 1974, when Georgi Vins was caught (having 
worked in secret since 1970) and put on trial, a major international 
campaign developed to appeal for his release and for increased religious 
rights. The international effort included public letters, statements, and 
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appeals by a number of ecumenical leaders, in contrast to the more 
muted voice of the wcc after 1961 when the Soviet churches had become 
members. In 1975 the legislation on cults was revised.”” Although the 
laws were still extremely restrictive, this action marked the beginning of 
a period of stabilization in church-state relations that lasted until the era 
of perestroika. 

One result coming out of the years 1960-75 was the formation of two 
opposing responses by the Christian public in the West. Dissenters and 
their so-called underground churches were hailed as the true church that 
needed support, the AucEcB being labeled a puppet of the regime. 
Numerous mission societies sprang up, promising to smuggle Bibles and 
send financial aid. The AucEcs, on the other hand, through its growing 
contacts at the wcc and among fellow denominational bodies abroad, 
gained the friendship and support of people who sought to apply quiet 
diplomacy to improve their situation. The AUCECB’s gains included the 
right to import small quantities of Bibles and to send a few students to 
theological seminaries in the West. 

A further motivation for some Christians in the peace movement 
was the fostering of closer relations with the officially approved Soviet 
churches as a way of reducing international tensions. These peace activ- 
ists felt that support of the human rights campaign served the political 
interests of the Western anticommunist, or anti-Soviet, lobby. Some 
writers began to see this dichotomy as necessary; one was either for 
peace and supported the registered church, or one was for human rights 
and supported the unregistered church.” This partisanship played into 
the hands of both Soviet and Western political interests. By the mid- 
eighties, however, the situation had changed when both citizen diplo- 
mats and church leaders became active on behalf of both human rights 
and peace, and the rhetoric of perestroika also began to acknowledge the 
need for both. 


Denominationalism and Stabilization, 1975-1985 


Only after the retirement of the long-time chairman of the Council of 
Religious Affairs, Vladimir A. Kuroedov (in office 1960-84), did his 
successor, Konstantin Kharchev, publicly acknowledge that neither the 
churches nor religious belief were likely to disappear in the immediate 
future.*! Therefore, a modus vivendi had to be found that went beyond 
grudging toleration of this “pernicious vestige” of the past; ways had to 
develop through which communist and Christian citizens could coexist 
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and cooperate on mutual concerns. That was one indicator of a most 
remarkable change in the church-state relationship under perestroika, 
but the thinking was not as new as it seemed. This more realistic recogni- 
tion of the persistence of religion, of the possibility of differentiation 
between socially progressive and conservative churches, and of the need 
for dialogue had been evident for several decades in some of the East 
European states, most notably the GDR and Hungary. Also in the mid- 
seventies, there was a worldwide recognition that nongovernmental 
organizations could play a valuable role in Third World development and 
in education for peace and justice. Finally, it is fair to describe the 1975— 
85 decade as a period when Soviet policy toward religion was making de 
facto adjustments to this reality while still retaining its hostile rhetoric. 

Normal or stable relations between church and state—true for both 
Orthodoxy and Protestantism—involved a relationship of hostile state 
supremacy over the churches.” That relationship involved clearly estab- 
lished limits to religious activity, which was basically understood as 
satisfying the need for religious ritual within the confines of specially 
designated buildings.** For example, regulations assumed the need for a 
local congregation to submit an application for state registration that 
accepted a readiness to abide by legislation. The understandings in- 
cluded permission for regularly stated worship in a prayer house that 
met health and safety standards and did not violate zoning consider- 
ations. For evangelicals, services usually consisted of two hours of wor- 
ship three times on Sunday and three evenings during the week. Locally 
licensed pastors and regionally licensed superintendents were free to 
work within their jurisdictions, but they needed permission from the 
plenipotentiary of the Council of Religious Affairs (CRA) to exercise their 
office outside that jurisdiction. The cra usually was informed about 
baptisms and ordinations. Sometimes that notice required a list of names 
(certainly with regard to ordination candidates), and sometimes only the 
number of people involved. 

Stabilization also involved a slow but steady granting of small conces- 
sions. Every year, a few more congregations were registered, and per- 
mission was given to renovate a few church buildings. In most cases, 
these approvals came through after years of appeal. The number of 
copies of Bratskii Vestnik increased from 3,000 to 5,000 to 8,000, and then 
to 10,000 at the beginning of perestroika. A modest literature plan be- 
came evident as the AUCECB secured permission to publish several 
thousand Bibles, or New Testaments, then a songbook, then a license to 
import some Bibles, then the right to again print a few thousand, and so 
on. It gave the membership (or at least the broader leadership who knew 


250 Walter Sawatsky 


about the negotiations) a sense of minor but steady progress. Through- 
out the decade, the membership’s expectations and demands increased. 
By 1979, members were asking the central leadership for a special depart- 
ment to meet the needs of younger believers. Five years later, they were 
more articulate in requesting religious education materials for children. 
In this way, the de facto religious activity of the AucEcB churches 
stretched well beyond the limits of legislation on religion—state authori- 
ties giving tacit approval or else granting special permission for specific 
activities. 

These concessions need to be understood in light of the state’s two- 
pronged policy toward religion. Although the policy had emerged ear- 
lier, after 1975 there were explicit statements in popular publications 
indicating that registered churches (and approved central church organi- 
zations) were free to practice their religion, but specific churches were 
designated as illegal and their leaders were prosecuted.™ These illegal 
churches included the Initsiativniki (or CCECB) whose general secretary, 
Georgi Vins, was in prison (until 1979 when he was deported to the 
United States in exchange for a Soviet spy) and whose president, Gen- 
nadi Kriuchkov, was hiding. Other illegal churches whose activities were 
to be suppressed were dissident wings of the Adventists and Pentecos- 
tals, and the Jehovah's Witnesses as a group. These last three denomina- 
tions began developing their own samizdat, which gained them greater 
recognition in world public opinion, but their key leaders were in prison. 
Pentecostals in particular demanded the right to emigrate for reasons of 
religious freedom. This appeal was dramatized by seven Pentecostals 
from Siberia who gained extended refuge in the American embassy 
(1978-83) before authorities permitted their gradual departure.* 

For these illegal Protestant churches, the years 1979 through 1984 
became a major time of persecution. With the ouster of Vins in 1979, the 
number of Baptist prisoners again began to climb from a low of thirty- 
three to eventually reach 150. These groups also suffered as a result of the 
new cold war and the fact that Soviet authorities no longer tried to culti- 
vate favorable public opinion in the West, by easing up on dissent, as had 
been true under détente. During this period, most dissident movements 
were crushed through the imprisoning of their leaders, the forced emi- 
gration of other church spokesmen, and the more frightening tech- 
nique of incarcerating members in psychiatric hospitals where they were 
forced to endure drug injections to induce behavior modification. KGB 
interrogation was brutal, and the majority of prisoners returned with 
their health broken. Such heavy-handed treatment caused a weakening 
in the network of cooperation between dissident and human rights 
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movements, which created an atmosphere of resignation and hopeless- 
ness.*° 

The ccecp’s situation was affected in another way by this dual- 
pronged policy. When many Protestant believers continued to resist 
joining the aucEcBas the only permitted Protestant denomination, but 
also refused to join the ccEcB, authorities began granting registration to 
locally autonomous congregations. The first group to register was a Men- 
nonite congregation in 1967, but registration became more generalized in 
the mid-seventies. An increasing number of Pentecostal congregations 
registered independently. In both situations, congregations were en- 
couraged to relate to their cobelievers abroad through the AUCECB’s 
international department, and the AUCECB was encouraged to share its 
small shipments of literature with these churches, even inviting a few of 
their leaders to study in a theological correspondence course. 

Some CCECB leaders began suggesting registration to their congrega- 
tions, particularly since the authorities were not insisting on strict ad- 
herence to the law on cults, provided that a minimal normalization 
through registration was achieved. Kriuchkov opposed all such adapta- 
tions and developed a highly authoritarian leadership style. Primarily 
because of the lack of systematic leadership, nearly all of the original 
CCECB members over the course of the decade were ousted from the 
organization or left of their own accord. In 1983 such churches formed an 
extremely loose association on the basis of amemorandum on principles. 
They are now known as the Autonomous ones (Avtonomnyi), or Autono- 
mous ECB churches.” 

The new denominationalism among Protestants during this period 
had several causes. After the war, Soviet Lutheranism was reintroduced 
by virtue of the annexation of Estonia and Latvia, republics that included 
large national Lutheran churches. The Lutherans’ church life was per- 
mitted to continue, but it was controlled by means of ensuring a church 
leadership selection procedure acceptable to Soviet authorities.** This 
step proved to be comparatively less debilitating to the Baltic Lutherans 
than to the Baptists, because Latvians and Estonians (and a smaller 
number of Lithuanian Lutherans) conducted affairs in their own lan- 
guages, which few Russian officials bothered to learn. Baptist unions in 
Estonia and Latvia also retained considerable autonomy, and the Ini- 
tsiativniki split never affected them to the extent that it did in the Ukrai- 
nian and Russian republics. Nevertheless, all of these groups experi- 
enced steady, negative pressure from state authorities. 

The German Lutherans and Mennonites had a more unusual experi- 
ence. Following the forcible resettlement of all Germans in Siberia and 
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Central Asia in September 1941 as a response to the Nazi invasion, a 
special administration of these deported nations was established, known 
as the Spetskomandatura, or Deportation Regime.* Following the war, 
280,000 forcibly repatriated Soviet Germans were added to these settle- 
ments, making a total of 1.25 million people living under a special 
command that functioned like forced labor camps. The Soviet Germans 
lost all civil rights and had to report their location monthly to a special 
command. Restrictions on movement prevented families from being 
reunited or any systematic networking between groups. Fora generation 
of children it was common to grow up without a father (who had disap- 
peared in the camps or died during the war) and without education, 
resulting in a high illiteracy rate among Soviet Germans who are now in 
their fifties. This Deportation Regime dealt a debilitating blow to Ger- 
man culture and religion. When the Spetskomandatura was dismantled in 
1956 and the Soviet Germans received identity papers again, they began 
to reestablish communities through seeking out relatives and fellow 
church members. Since Soviet Germans were forced to sign a promise 
never to return to their old homes, their major settlements were to be 
found throughout northern Kazakhstan (where many had worked in the 
mines) and southwestern Siberia, as well as smaller groupings in Kir- 
gizia, Uzbekistan, and Tadzhikistan. Forty thousand of the approxi- 
mately 1.8 million Soviet Germans immediately applied for permission 
to emigrate to West Germany, but without success. It was long estimated 
that up to 80 percent of the Soviet Germans would emigrate if they could, 
and popular discrimination against them as fascists was fostered by the 
Soviet press till the mid-eighties. 

Soviet German Lutherans were ina sorry state, with only two pastors, 
Eugen Bachman in Tselinograd (1957-72) and Johannes Schlundt in 
Prokhladnyi (1971-73), to provide services.*° Both of them were able to 
emigrate in the early seventies. After considerable negotiation by the 
European secretary for the Lutheran World Federation, Paul Hansen, the 
CRA granted permission in 1980 for a Latvian pastor, Harald Kalnins of 
Riga, to visit the Central Asian German Lutherans and function as their 
superintendant. From 1957 to 1985, around 250 congregations were reg- 
istered, and permission to import a few thousand German Bibles and 
songbooks was secured. After August 1991 the German Evangelical 
Lutheran Church in the Soviet Union (DELksv) found itself challenged 
by a new United Evangelical-Lutheran Church based in St. Petersburg 
and claiming twenty-six congregations. The latter, headed by Latvian 
Joseph Baronas and funded by the Russian record firm “Melodia,” may 
not last but pressure is on for the Riga-based DELKsu to move closer to 
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the four hundred congregations (and up to 500,000 members) spread 
across Russia and Central Asia. DELKsU was able to launch the fifth 
session of its theological seminary in Riga during October 1991 with eight 
students from the RSFSR and Kazakhstan appearing, three more ex- 
pected in spring 1992, and four German Lutherans coming from the 
Ukraine.*? 

Mennonites attempted to worship wherever they could. Some of 
them were exposed to the religious revival in the postwar years, but the 
major religious renewal came in 1956 with the dismantling of the Spetsko- 
mandatura and the return of ordained ministers from the labor camps. 
The rebuilding of the Mennonites as a denomination proved to be diffi- 
cult. The Mennonite Brethren came to be the group’s larger wing, due in 
part to many new converts being baptized by immersion (the Baptist 
way) and fitting in with the general EcB milieu. The Church Mennonites 
(Kirchliche) retained the more traditional form of adult baptism by effu- 
sion, a form that the EcsB churches refused to recognize. Hence, once the 
disregarding of denominational differences that had characterized the 
initial postwar religious revival movement had passed, it became neces- 
sary for the Church Mennonites to organize their own churches. Cer- 
tainly, many clergy returning from prison came with a sharper sense of 
denominational identity than was true for the average believer.” 

It was obvious to these leaders that some intrachurch structure was 
necessary to deal with the task of establishing regular contact with 
scattered groups. A representative of the Mennonite World Conference 
who visited the Soviet Union in 1956 was unable to visit local commu- 
nities but did meet with several Mennonite leaders who came to Mos- 
cow. The latter were encouraged to seek needed assistance from the 
AUCECB and to try to resume contact with Mennonites wherever they 
might be found. Several Kirchliche leaders did meet in Solikamsk (Urals) 
in 1957 to form a Mennonite Church union, but the authorities ended the 
effort by arresting the union’s leaders.* All that remained were individ- 
ual ministers and elders (bishops), such as Heinrich Voth, Johann Pen- 
ner, Hans Penner, and Aron Thiessen, who made private visits, secretly 
baptizing, conducting communion, and giving counsel. 

After the Khrushchev era, these independent Mennonite congrega- 
tions gradually emerged and applied for local registration. The first con- 
gregations to receive registration were in Karaganda, Novosibirsk, and 
Tokmak. Others were granted filial status as part of an ECB-registered 
congregation that met in the same building. A similar arrangement 
developed with accommodating Methodist and Baptist congregations in 
Latvia and Estonia. By 1980, most of these congregations had obtained 
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their own meetinghouses and separate registrations; in the case of the 
Baltic, however, the Mennonite contingent had dissolved because of 
emigration to West Germany. There also were several instances where a 
local congregation was technically EcB, but included German Lutherans 
and Mennonites, all of them agreeing to recognize each other and to 
include certain traditional distinctions, such as their manner of conduct- 
ing communion. 


Social Demographic Aspects 


If Protestants in the Soviet Union originally included both lower-class 
and middle-class strata, this changed after World War II. Although of- 
ficially all citizens were now either workers or peasants, discrimination 
aimed at all religious persons ensured that adherents were almost invari- 
ably the least advantaged in society. In contrast to the process of a 
congregation’s relatively rapid upward movement into the middle class, 
as was characteristic of Western neo-Protestant churches such as Bap- 
tists, Methodists, Salvation Army, and mainline Pentecostals, in the 
Soviet Union Protestantism remained a religion of the lower class. Most 
of the intelligentsia who became Christians in the 1980s joined the Or- 
thodox Church since, culturally speaking, the AUCEcB churches were 
not attractive enough. 

Soviet Protestantism as a whole did not significantly differ from the 
overall demographic picture of religious concentrations. In terms of 
religious denominations, the Western border regions continued to be the 
most active. Half of all evangelicals (whether AUCECB, CCECB, or auton- 
omous) were located in the Ukraine, primarily the western half. Another 
30 percent were scattered across the vast RSFSR, with pockets of con- 
centration in the regions around Moscow and extending south to the 
Ukraine, and on to Rostov and the Caucasus, the Volga region, and the 
Novosibirsk and Altai regions. A highly active movement developed in 
the twenties in the Far East as a result of the exile system and active 
missionary activity. Much of that movement went underground, con- 
gregations reemerging after Stalin’s death in a much more restrained 
climate than in the central USSR. At that time, a major contingent of 
independent Pentecostals moved to the Far East. There, they experi- 
enced more antireligious excesses of a brutal nature than their fellow 
Pentecostals in the central regions. It is from these ranks that the most 
persistent campaign to emigrate from the Soviet Union for reasons of 
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religious freedom has developed; more than five thousand succeeded in 
leaving the Soviet Union after 1987.“ 

Soviet scholars maintained that the rapid growth of Protestant sectari- 
anism during the first decade of Soviet power came largely from the 
kulak class of peasants, an argument that supported the claim that the 
sectarians made up an opposition movement to the communists.*° Those 
claims may be modified once scholarship becomes less subject to party 
interests. It is true, however, that by the communists charging many 
adherents with being kulaks, the movement was spread across Siberia 
and Kazakhstan through forced exile or deportation. 

The initial spurt in growth in the postwar years was interpreted as a 
response to the general social and economic crisis occasioned by the 
war's ravages and traumas. Many returned to the apparent solace of 
religious groups that retained vestiges of the past. The dominant theme 
of the literature of the later sixties was to claim that the evangelical 
movement was aging and younger people were not joining because they 
had become secularized. Such views caused a part of the leadership to 
become alarmed and to launch an effort to rejuvenate their ranks by 
offering more enticements to children and young people. The more law- 
abiding and established leadership resisted this approach; hence came 
the Initsiativniki split. 

New regional field studies in the mid-seventies forced three inescap- 
able conclusions.*° It had been thought that urbanization and indus- 
trialization would produce a modernized population liberated from re- 
ligious vestiges. If the Soviet population in 1917 was largely rural (82 
percent), by the mid-seventies more than 60 percent were urbanized. 
The urbanites also were better-educated. Yet regional studies showed 
that evangelical congregations were primarily urban, and such urban 
evangelicals were active proselytizers, relying on religious education 
in the home (Mennonite families apparently being most active in this 
sphere) and outside musical events designed to attract young adherents. 
If the growth in the twenties and the fifties had come from Orthodox 
families, during the late sixties and early seventies families of atheists 
were the major source of new members. In short, during the seventies 
the number of male congregation members increased more rapidly than 
females; the number of younger people and those with middle-level 
education (high school and trade school graduates) also increased, and 
this growth primarily occurred in urban congregations.” 

These conclusions resulted in renewed theoretical work to develop 
new explanations for the persistence of religion. Such explanations in- 
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cluded a stronger emphasis on the role of historical tradition in pro- 
ducing sectarian loyalty, an obvious answer for the retention of children 
of believing families once those children reached adulthood and had to 
initiate baptism for themselves. Further, Soviet society's pace of modern- 
ization was seen as contributing to the emergence of new sects that 
sought a more satisfying religious experience to compensate for the 
strains of keeping pace with progress. One increasingly prominent soci- 
ologist of religion, D. M. Ugrinovich, began drawing on Weberian ty- 
pologies applied to American denominationalism to differentiate among 
the diverse Protestant sects and to locate them along a spectrum between 
church and sect types.** In terms of structure and degree of accommoda- 
tion to the surrounding society, he delineated four discrete groups. The 
first and most nonconformist included dissident movements such as the 
CCECB, Reform Pentecostals, and Adventists. Less aggressive but still 
highly nonconformist were the Molokany and Subbotniki. Most of the 
autonomously registered societies such as the Mennonites, Pentecostals, 
Adventists, and Methodists fit into a third group, thus leaving only 
the AUCECB as having reached a stage of social and political confor- 
mity sufficient to warrant anticipation of their continued transformation 
through the influence of secularization into a church culture of the 
socially progressive. 

No major work on sectarianism in the former USSR has appeared 
since 1980, but further developments have occurred in sociological the- 
ory. Ugrinovich began examining the psychology of religion, allowing 
for the religious personality type.*? Studies of the impact of religion on 
politics around the world resulted in greater differentiation of not only 
religious confessions, but of groups within a specific confession differ- 
entiating into more progressive or less progressive wings. Finally, al- 
though not yet evident in the academic literature, public acknowledg- 
ment since perestroika began of the persecution of believers under Stalin 
and Khrushchev and of discrimination under Brezhnev may produce 
an even more nuanced treatment of the increasing diversity of Soviet 
Protestantism. 


Peace and Dialogue 


Shortly after the Russian Revolution, many Protestant bodies took an 
official position in favor of pacifism. Joint efforts, in which the role of the 
Tolstoyan V. G. Chertkov was crucial, resulted in an agreement whereby 
members of a religious association could apply for an alternative to mili- 
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tary service. If their request was approved by a review board (which in- 
cluded leading Protestant church members), then a term in the forestry 
or similar national service was assigned. This provision did not last 
beyond 1930, the authorities making it increasingly difficult for anyone 
to be approved, and the law was officially withdrawn as being unneces- 
sary in 1936. Between 1923 and 1929, the national church congresses of 
the Baptists, Evangelical Christians, Pentecostals, and Adventists were 
forced to rewrite their statutes to remove pacifist statements. The state 
viewed this concession as the litmus test of loyalty. In all three unions, 
feeling was so strong that a majority vote to reject pacifism was passed 
only after heavy state pressure was brought to bear. That included the 
temporary imprisonment of one leader, the removal of a dozen of the 
most intransigent opponents from the Baptists’ congress hall by the se- 
cret police, and other private threats. Small schisms developed but did 
not endure subsequent persecution.” 

The Mennonites were a historic peace church who had long enjoyed 
the privilege of freedom from military service. When that option became 
impossible after 1874, they secured the right to alternative service, with 
the church financing the forestry service.*! Unfortunately, the ravages of 
the Civil War in 1918-19 caused some Mennonites in south Russia to 
organize an armed self-defense league. This organization saw limited 
action, proved to be ineffective in defending women and children from 
marauding bands, and was forced at various times into the Red and 
White armies. Such resorts to self-defense were subsequently rejected by 
Mennonite leaders, many of whom had warned against it all along, but 
the experience served to cast doubt on the integrity of the religious basis 
of Mennonite pacifism since that conviction had been abandoned when 
the loss of property was at stake. In 1925 a Mennonite appeal for freedom 
from military service was rejected. After 1930, Mennonite men were 
forced to serve except during the Komandantura years (1945-56) when 
they were disenfranchised along with other Germans. 

With the new beginning for Soviet evangelicals in 1944 as the 
AUCECB, its leaders quickly set the tone by stressing the loyal ser- 
vice that evangelicals had rendered to defending the motherland “with 
weapon in hand,” an oft-repeated phrase in the next years. The declara- 
tion of 1926 urging members to obey the authorities and to serve when 
called were regularly reprinted in Bratskii Vestnik, and the pacifist affirma- 
tions of a few years earlier were officially forgotten. As the cold war 
settled in, AUCECB leaders joined other Soviet clergy in vociferous affir- 
mations of support for Soviet foreign policy, which they declared to be 
peaceful, whereas the Western powers, in particular the United States 
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under the leadership of a Baptist president (Truman), were accused of 
imperialist expansionism. This uncritical support of Soviet foreign pol- 
icy, which church leaders in the West generally viewed as expansionist 
because of Soviet domination of Eastern Europe, caused them to doubt 
the Soviet clergy’s integrity. The Soviet clergy, it appeared, had accepted 
the necessity of mouthing Soviet peace propaganda in exchange for a 
further lease on church life. This situation began a slow change, espe- 
cially after 1956 when a visiting National Council of Churches delegation 
had a frank exchange with Metropolitan Nikolai.” 

In subsequent years it was commonly expected that including a peace 
theme in an international conference declaration made it easier for a 
Soviet delegation to return home. Seldom, however, were issues of war 
and peace debated theologically and substantively as they applied to the 
international situation. Gradually, such conferences contributed to mak- 
ing the Soviet Baptist leadership better-informed about the Soviet side of 
the nuclear armaments race, as well as that of the West. The Vancouver 
Assembly of the wcc (1983) marks a turning point, coming as it did at 
the height of a new European peace movement that was drawing peace 
activists East and West, official and unofficial, into new alignments. So- 
viet churchmen, including the AUCECB representatives, signed a state- 
ment calling for a halt to nuclear armaments on both sides. 

This European peace movement involved a major role for the 
churches, which not only joined the chorus of groups arguing that the 
current MAD policy had lost political effectiveness, but began to make 
nuclear pacifism an issue of status confessionis.* This theological rejection 
of the East/West nuclear confrontation resonated in Soviet church cir- 
cles. Their general drift was supported by the shift in Soviet military 
thinking toward the doctrine of sufficiency, with both Soviet and West- 
ern churchmen affirming Gorbachev's published statements calling for 
“New Thinking” in international relations on the basis of shared univer- 
sal values to preserve the globe, and also affirming his rejection of 
nuclear war as an instrument of diplomacy.™ 

Under perestroika, Soviet churchmen, including Protestants, par- 
ticipated in dialogues with Marxist atheists. These dialogues involved 
church leaders invited to meet with local dignitaries to explain their 
moral teaching as it applied to personal morality, with the Marxists 
showing positive interest in the reasons why evangelical families had 
fewer broken marriages, why their young people rejected drugs, and 
how alcoholism was avoided. Another approach recognized the neces- 
sity for Marxists and Christians to coexist in the nuclear age and to 
undertake a search for common universal moral values. In other words, 
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a common concern for peace placed dialogue between Christians and 
Marxists on a different plane than was true in two earlier dialogues 
involving evangelicals.®° 

In the early twenties, there had been public disputations or dialogues 
between Christians and atheists which had taken place with the purpose 
of liberating people from religious bondage by demonstrating the inade- 
quacy of religious belief in a scientific world. No doubt successful on 
many occasions, there were able defenders of belief in both Orthodox 
and Protestant circles. One Baptist participant, V. F. Martsinkovskii, was 
widely respected as an able and eloquent defender of Christian faith.°° 
These debates soon were terminated by the authorities. 

At the end of the Khrushchev era, several exchanges took place 
between Baptists and state authorities that have been labeled dialogue, 
although incorrectly so.°’ Finally, the authorities agreed to receive an 
Initsiativniki delegation that presented evidence of abuse of their re- 
ligious freedoms. A number of participants had hoped to present their 
understanding of the gospel to the authorities, to win them over; in- 
stead, some of them were arrested and others were prevented from 
meeting. Neither of these memories of “dialogue” was positive, which 
helps to account for the minimal interest that Soviet evangelicals (as well 
as the Orthodox) showed in Christian-Marxist dialogue. On the other 
hand, Soviet Marxism was singularly heavy-handed toward any devia- 
tion from officially approved lines of philosophy, making its representa- 
tives rather uninteresting partners for dialogue with Western Christian 
scholars. 


Religious Perestroika Begins with Millennium Celebrations 


Between the death of Brezhnev (November 1982) and the election of 
Gorbachev (March 1985), uncertainties arose about the future of the 
churches. A new antireligious drive as part of an effort to rejuvenate 
community ideology appeared possible.°* Another disturbing sign was 
the growing number of cases where a religious prisoner was resentenced 
on a new charge before completing a term. The appointment of Khar- 
chev as chairman of the CRA (1984) sounded positive, but the first signs 
of a more friendly policy toward religion involved relatively unimportant 
matters such as the publication of Gingis Aitmatov’s novel in spite of the 
positive image of a believer in it, or Yevgeny Yevtushenko calling for 
broader access to the Bible as necessary for understanding world litera- 
ture. In his bestseller, Perestroika... , appearing on the eve of his visit to 
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the United States, Gorbachev quoted part of a letter from a Lithuanian 
Catholic who promised to pray for him. By then, Gorbachev's position 
seemed increasingly secure, and expectations for applying perestroika to 
religion grew, with preparations for the millennium of Christianity in 
Russia now gaining state support. 

The celebration of the millennium produced precedent after prece- 
dent.* It began with the opening of the Danilov monastery as Orthodox 
headquarters and publishing center, including permission to publish 
100,000 Russian Bibles. The Protestants received permission to import 
100,000 Russian Bibles, 10,000 German Bibles for Mennonites, 5,000 for 
Lutherans, 8,000 Latvian Bibles, and permission to publish a new trans- 
lation of the Bible in Georgian. The AuCECB also received 5,000 sets of 
the fifteen-volume New Testament commentary by William Barclay in 
Russian. Next came permission for the Orthodox to receive 10,000 copies 
of the Lopukhin Study Bible (three volumes), and then a further order for 
a staggering 150,000 copies of the same. These orders nearly doubled the 
total number of Bibles printed or officially imported since 1945. Then 
the AUCECB senior presbyters for the Ukrainian and RsFsR republics 
began submitting requests for literature. Permission was granted to im- 
port 100,000 Ukrainian Bibles, 20,000 songbooks (Ukrainian), and 50,000 
concordances in Russian. Also surprising was permission to import 
50,000 copies of a children’s Bible storybook. When all of this literature 
was tallied (not counting what was sent privately in the mails), it became 
evident that in 1987 and 1988 a total of 2.1 million Bibles and New 
Testaments had been sent or printed.” 

Whereas the Soviet press and television provided quite amazing cov- 
erage of the Orthodox millennium celebrations in Moscow and Kiev, in 
many other cities there were numerous unheralded celebrations orga- 
nized by all of the religious groups. For the Protestants, these celebra- 
tions included inviting foreign radio evangelists who spoke to large 
crowds in public squares. There were riverside baptismal services at- 
tended by thousands, with fifty to seventy believers baptized at a time, 
and often more than a hundred new converts resulted from such open 
meetings. Such events happened in numerous locations and usually 
included the cooperation of several churches; even AUCECB ministers 
and autonomous Baptists shared the preaching. In one instance, the 
evangelicals in Tallinn rented an ice arena seating ten thousand. The 
arena filled within minutes. Leaders then invited the believers in the 
crowd to step forward to make room for more of the unbelievers eager to 
enter. After two thousand stepped forward, the authorities opened the 
doors and allowed more people to stream in.” 
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The “Process of Evangelization” 


It was common in 1989 for Soviet church leaders to preface their remarks 
about the religious situation by saying that the Soviet Union was now in 
the “process of evangelization.” Mainly, this had to do with Bibles and 
other literature. After the initial inundation of 1988, people from all 
levels of society were demanding a copy of the Bible to read for them- 
selves. That is, such new readers were experiencing their first confronta- 
tion with the Evangel, and from those reactions everything else flowed. 
Soviet Evangelicals, especially the loosely organized group of Autono- 
mous ECB churches, and often in local or even national cooperation with 
the AUCECB, organized preaching missions. These included foreign 
speakers such as Luis Palau; James Irwin, the American astronaut; and 
Bill Bright of Campus Crusade. But many other less famous speakers 
preached in rented stadiums and arenas, or to large masses of people in 
the open air, inviting the tens of thousands of listeners to respond to a 
gospel invitation. Gospel tracts or even New Testaments were distrib- 
uted in massive numbers, and still the appeal for more literature would 
not let up. Mass baptisms became common throughout the summers of 
1989 and 1990. 

In April 1989, Soviet postal authorities removed restrictions on indi- 
viduals receiving packets from abroad that contained religious literature. 
Very quickly, warehouses in the West containing Russian language litera- 
ture were depleted. After August 1989 it was no longer necessary to 
secure special permits to import religious books. One mission society, 
long associated with the EcB fellowships, started sending one three-ton 
truck of literature a month. Visitors to church headquarters in Moscow or 
Kiev found all of the available staff in a nearly constant flurry as they 
hurried to unload shipments, tried to find storage space in corridors, or 
in and around the church pews, and then reloaded the literature into cars 
or suitcases for people from other cities who had been sent to pick up 
their share of the supply. 

By the summer of 1990, church leaders were heard to say that they 
often felt literally torn apart by people coming to them from all sides to 
ask questions about faith. A villager, for example, would ask the evan- 
gelicals in a nearby city to visit his village and bring along a group of 
singers and a speaker. Vice president Bychkov and editor Kulikov of the 
Baptist Union found themselves invited to give ten-minute sermons on 
Moscow radio on a monthly basis. When in June 1990 the Baptist vice 
president for evangelism called a national conference, pastors from all 
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over the Soviet Union reported invitations they were receiving to speak 
on Christianity to university professors or their classes, or to lecture at 
institutions of higher learning. When many of them expressed their 
insecurity at addressing the educated of society, Nikolai Kolesnikov 
reminded them of the intent of those invitations. These poorly trained 
pastors or simple church members claimed to have a personal relation- 
ship with Jesus Christ, and that was what their listeners wanted to hear 
about, not a scholarly dissertation on the nature of transcendence or 
proofs for the existence of God. The task of these church people was to 
explain the differences that their faith in Christ made in their lives. 

The process of evangelization, in essence, was acquainting unbe- 
lievers with the nature of the gospel; all Christian confessions were 
involved in explaining their faith to seekers. Many new converts were 
individuals who now chose to make public their earlier secret belief; 
others responded to the Christians they met with requests for baptism. 
Statistically speaking, a minority of the population was converting, and, 
of these, the vast majority became Orthodox. Soviet evangelicals were 
highly systematic in outreach and received disproportionate assistance 
with literature and even personnel from abroad. In October 1990 the 
Lausanne Committee for Evangelism conducted a congress in Moscow 
for Soviet evangelists, of whom the majority were Protestants. The influx 
of new members was already sufficiently large to create an initial anxiety 
about the capacity of these Protestant congregations to culturally adapt 
themselves to their new members. 


Protestants and Nationalism Under Perestroika 


Glasnost and perestroika encouraged new thinking among Protestants. 
Most surprising was the Rebirth and Renewal movement among Latvian 
Lutherans.® A Latvian theology student named Maris Ludviks who was 
having difficulty being ordained, apparently because of his religious 
activism with young people, asked the Lithuanian Lutheran Bishop 
Kalvanas to perform the ceremony. When a Latvian newspaper attacked 
Ludviks, calling him a black marketeer and former juvenile delinquent, 
the rector of the Lutheran correspondence seminary, Propst/Dean Mo- 
dris Plate (age thirty-six), and four other leading clergymen issued a 
protest to the paper. They argued that the attack was not in keeping with 
the new thinking and openness advocated by Gorbachev. The response 
to their action was that the Latvian Council for Religious Affairs (CRA) 
pressured the consistory and Archbishop Mesters to dismiss Plate. 
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At first, the consistory asked the cra to reconsider, since Plate was 
popular and respected in the seminary and in the congregation he was 
pastoring. In March 1987 the consistory did suspend him, whereupon 
open letters in his support were sent to the archbishop. One letter was 
signed by nineteen clergymen, another by five, both praising Plate’s 
qualities as a pastor and teacher. The signatories included the seminary 
rector, four lecturers, and three deans. In spite of this response, the 
consistory bowed to CRA pressure and reconfirmed his dismissal as both 
dean and pastor. 

In June 1987 Plate and fourteen other leaders (who included the 
seminary rector, Roberts Akmentins, and two other deans) formally 
founded a group called Rebirth and Renewal with the declared aim “to 
defend openly the right of Latvians to lead a Christian life.” They pre- 
sented “a few points” to the archbishop and the consistory, asking them 
to propose the following revisions to the Latvian Law on Religious 
Associations. These changes included: “the issue of alternatives to mili- 
tary service for religious believers, religious instruction for children, 
legal rights for the church, the possibility of religious radio and television 
programs, the publication of more religious literature and the authoriza- 
tion of religious activities in hospitals and old people’s homes.” 

Further, the group explained its activities as an effort to halt the 
further decline of the Latvian Lutheran Church. From a prewar member- 
ship of more than 1 million, the church had declined to 350,000 in 1980, 
of which, Rebirth and Renewal claimed, only about 25,000 were regular 
communicants. A crucial problem was the shortage of clergy. Since this 
movement also participated in national demonstrations against the an- 
nexation of Latvia, and in commemorating Latvians deported by Stalin to 
labor camps, the consistory refused to identify with it. Plate was dis- 
missed as lecturer as well as pastor; the rector was dismissed; and 
another dean, Aivars Beimanis, was deprived of his position. To forestall 
further protests by faculty and students, courses were temporarily sus- 
pended. By now, the movement had become known through samizdat 
so that in addition to pressure on the consistory from local clergy and 
the crA, there was pressure from Lutherans abroad, including a visit 
from the general secretary of the Lutheran World Federation, Gunnar 
Staalstett, to discuss the matter. 

Although some of the first activists on this issue—such as Ludviks— 
emigrated with permission of the authorities (December 1987), a change 
in the consistory’s attitude occurred. In January 1988 Plate was permitted 
to resume his duties as pastor. The stern reprimand to the rector, Ak- 
mentins, was withdrawn, and Plate was permitted to lecture, although 
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he was not restored as dean. Somewhat later, a sympathizer with Rebirth 
and Renewal was appointed “pastor of the youth movement” of the 
Latvian Lutheran Church, a position still illegal according to the old law 
on religion. 

Finally, in April 1989 the general synod of the Latvian Lutheran 
Church voted the entire consistory and Archbishop Mesters out of office, 
replacing them with Karlis Gailitis as new archbishop and a consistory of 
eight persons, all from Rebirth and Renewal. They included Plate and 
Akmentins. Archbishop Gailitis soon thereafter placed an advertisement 
in the newspaper inviting young people interested in the pastorate to 
apply for a new, intensive six-month theology course intended to train 
pastoral assistants.°° Still another action of the synod was a resolution to 
the Latvian government, based on the Christian conviction of overcom- 
ing evil with good, to permit conscientious objectors to do alternative 
service. It is a fascinating story reminiscent of the goals and actions of 
Orthodox and Baptist dissent during the sixties, but here the apparently 
positive outcome resulted from appeals to glasnost and New Thinking. 
Indeed, the newly appointed plenipotentiary for religious affairs, Alfred 
Kublinskis, gave a lengthy speech in which he indicated that the church 
would have access to the media, stating that “religion is a social neces- 
sity.” He concluded by apologizing for all of the injustices that the state 
and his office had done to the church, promising not to interfere in 
church affairs again. 

Rebirth and Renewal was closely linked to the revival of Latvian 
nationalism. Those linkages made possible the organization of the Lat- 
vian Christian Mission as an ecumenical service agency. Volunteers were 
soon working in hospitals and prisons as visiting chaplains. A newly 
appointed director of Sunday school education for children was able to 
spell out her vision for religious education in the national newspaper. As 
the de facto independence of Latvia drew nearer, the churches received 
back confiscated church buildings and the liberty to organize church 
schools. 

The Estonian Lutheran church did not experience as much drama. 
Nevertheless, at its synod on 12-13 June 1990, major changes were 
undertaken in contrast to previous years of regimented and controlled 
debate and excessive state controls.® Presiding in addition to Arch- 
bishop Kuno Pajula was Propst Einar Soone of Tallinn. The newly elected 
consistory had only two former members in it. In contrast to a year 
earlier, the church’s ninety pastors in 1989 conducted seven times as 
many baptisms and confirmations. Pastors no longer had to pay a higher 
income tax rate. The synod decided to prepare a new church statute 
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without waiting for a new state constitution to guide them. The Peace 
Fund, for which the state had insisted on voluntary donations, was now 
redirected to church purposes, with each local congregation able to 
determine how funds were to be applied. Religious material could be 
printed without a censor’s review—only paper was in short supply. The 
Estonian Lutheran Church was allowed to broadcast a fifteen-minute 
Sunday morning prayer on radio, plus church news every second Sun- 
day, and television carried a series on “The Book of Books.” In addition, 
organized worship services were permitted in hospitals, counseling in 
senior citizen homes, and the first national Estonian Christian youth 
gathering since 1939 took place in June 1990. 

For the approximately 250,000 practicing German Lutherans in the 
Soviet Union (out of 1.2 million ethnic Germans of Lutheran origin), the 
new openness encouraged further progress. On 13 November 1988, 
Harald Kalnins of Riga was ordained bishop of the 250 registered Ger- 
man Lutheran congregations, most of which were located in the Asiatic 
part of the former USSR.® Kalnins had officially begun a ministry as 
superintendent for these German congregations in 1980. Perhaps more 
significant than this personal honor was the fact that twenty preach- 
ers received some supervisory right that could lead to more networking 
between locally registered associations.” Yet these promising changes 
came too late for many Soviet Germans. The shift in official attitude 
and policy toward the emigration of Jews, Germans, and other groups, 
which began in February 1987, produced a major new wave of emigra- 
tion. Churches that had grown in membership fairly rapidly during the 
early 1980s were suddenly reduced to less than half their size. New 
converts among the Soviet Germans temporarily replaced those who had 
emigrated, but pastors found themselves baptizing and marrying cou- 
ples who already had packed to leave for West Germany. Another issue, 
the renewed sentiment among Soviet Germans to obtain an autonomous 
German republic, was of little interest to those Soviet Germans who were 
actively religious, whether Catholic, Lutheran, or Mennonite; observers 
(Soviet and Western) tended to agree that the trauma of the Spetskoman- 
dantura was still too recent a memory for them to join in the rebuilding of 
Soviet society. 

Soviet Mennonites also appeared to have begun their final emigration 
after February 1987. More than 35,000 of their number had left by the end 
of 1990. Many of their strongest independent churches in Central Asia 
were reduced to a remnant. In January 1987 the independent Mennonite 
Brethren Church of Karaganda had more than a thousand members. Yet 
four years later, only several hundred were left, with only about twenty 
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families not already in the process of applying for emigration. Still, the 
remaining Mennonites illustrated what was happening elsewhere. The 
key leaders who remained were young (under forty) and had some 
professional training in industry as well as fluency in the Russian lan- 
guage. These leaders chose to organize mission and service projects, and 
in the process they added more of a Russian-language character to their 
churches, thus making it easier for non-Germanic converts to join. 

In August 1989, Soviet Mennonites organized officially approved cel- 
ebrations of their bicentennial and received positive coverage in the 
national press. Instead of merely recounting their history, these cele- 
brations were converted into evangelistic events involving closer cooper- 
ation with other evangelicals than had been the case before. Similarly, 
Soviet Mennonites attending the Mennonite World Conference in Win- 
nipeg, Canada, in July 1990 publicly confessed their own shortcomings 
and the shortcomings of their forefathers in not having shown sufficient 
concern for the well-being of Soviet society. 


Perestroika of Structure 


Much of what has just been described goes well beyond what the legisla- 
tion on religion would allow. Indeed, since the summer of 1987 a revision 
of that legislation had been expected. The longer it was delayed the more 
the expectation grew that it would be a major revision, an expectation 
confirmed by reports of a consultation with religious leaders in March 
1988 where authorities were urged to abandon the 1929 law as part of 
discredited Stalinism, in favor of a shorter statement of principles similar 
to the 1918 separation decree. In his interview with the press during the 
millennium celebrations in June 1988, which received front page cover- 
age, then President Andrei Gromyko freely acknowledged that a revi- 
sion was in process, but that there were strongly opposing views.” 
Officials from the Council of Religious Affairs began speaking at the end 
of 1988 as if the old legislation had been abrogated, indicating, for 
example, that increased charitable work would be part of the activities 
granted to believers by new legislation, soon to be announced. The 
worldwide response of assistance after the Armenian earthquake further 
was a stimulus to permitting religious organizations (local and foreign) to 
become involved in the rebuilding effort. There was also strong re- 
sistance to liberalizing the law. Indeed, local enforcement remained di- 
verse even after official promulgation, and in some local regions the 
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plenipotentiary for religious affairs still functioned as if perestroika had 
changed nothing.”! 

Soviet evangelicals also submitted their recommendations for new 
Soviet legislation on religion. By the time the new law was printed for 
public discussion (June 1990) and then approved by the Supreme Soviet 
(September 1990) the focus had shifted. If in 1989 many religious leaders 
were regularly saying that none of the changes could be regarded as 
achieved until they had been anchored in law, Baptist and Adventist 
leaders, for example, now stated that the new law seemed acceptable for 
a time of transition; however they already were looking toward the time 
when the need for special legislation on religion would have withered 
away. For most churches, including the Protestant groups, the new 
religious legislation of 1990 meant the following: 


1. Specially designated persons had the right to provide religious 
education for children, but not in public school facilities. 

2. All religious institutions from a congregation with a minimum of ten 
members to regional and central unions, monasteries, seminaries, etc., 
whose statute was legally registered, would receive full rights of juridi- 
cal personhood. 

3. Such institutions had the right to hold property, usually tax-free, 
and the right to engage in business subject to normal taxation. 

4. Religious bodies had the right not only to conduct religious services 
on their own premises, but also in hospitals, homes for seniors, etc., if 
it were requested and suitable scheduling were worked out with the 
administration; public meetings should be arranged according to nor- 
mal procedures for use of buildings and organizing demonstrations. 
5. Religious bodies received the unrestricted right to produce, dis- 
tribute, import, and export religious literature and supplies. 

6. Religious bodies had the right to engage in charitable activities as a 
religious body, or as part of a charity society. 

7. Relations with religious bodies abroad (individual or group) were 
permitted, plus travel and study abroad. 

8. People working on salary in a religious institution should now be 
paid according to a contract, be able to join a union, and become part of 
the national health and pension system. 

g. The powers and obligations of the council for religious affairs were 
spelled out (here there do not appear to be any significant changes). 


Whereas the USSR Law on Freedom of Conscience and Religious 
Organizations was published in final form on 9 October 1990, the Rus- 
sian parliament’s Law on Freedom of Worship was published 10 Novem- 
ber. Similar in spirit but differing in how government bodies of supervi- 
sion and church associations are defined, the Russian legislation (which 
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presumably remained in force in its territory after the dissolution of the 
USSR) will likely undergo further revision. By the way, it authorizes the 
teaching of religious philosophy of “an explanatory nature” in the secu- 
lar state education system.” 

Even before this legislation was approved, registration of churches 
was rapidly proceeding. About 2,900 churches (mainly Orthodox) were 
registered from 1985 to 1989; by mid-1990 the total for the previous five 
years was 5,500 (4,100 Orthodox).”* That development pointed to an- 
other prime concern of the Protestants and of the other confessions. 
Alexei Bychkov reported in October 1988 that the AucECcB union had 
contributed 750,000 rubles to ten or more local congregations engaged in 
church building projects. Whereas the architecture of evangelical prayer- 
houses has been more than simple, there is a noticeable shift to erecting 
buildings that are visually attractive.” Hence the Soviet evangelicals 
were now under great financial strain to carry out local renovations and 
new building projects while feeling the need to employ more evangelists 
and teachers. 

In February 1990 the largest of the neo-Protestant churches, the 
AUCECB, met for its regular national congress.” As expected, that con- 
gress restructured itself extensively. In keeping with the decentralization 
theme of perestroika, as well as recognizing the de facto shift to more 
regional and local independence, the AUCECB became a Union of Evan- 
gelical-Christian Baptists (UECB). Abolishing the office of general secre- 
tary, the UECB was headed by Grigori I. Komendant (a forty-five-year-old 
Ukrainian) as president and chief executive officer, assisted by vice presi- 
dents for theological education, for evangelism and service, and for 
financial administration. Senior presbyters of republics were renamed 
president of regional unions of EcB churches. There was much talk of 
evangelism and training. But the financial report showed an eroding 
financial base and the official statistics for membership (which many had 
claimed at 550,000), after subtracting the Pentecostals who had left in 
June 1989 and the Germans who had emigrated, now claimed only 
204,156 members.” Throughout the spring and summer the UECB con- 
ducted training sessions for leaders—first nationally, then regionally— 
to enable it to launch in September 1990 a systematic program of Sunday 
school instruction for children. 

The Pentecostals had always chafed under the restrictions of the 
August agreement of 1945 by which they were brought into the AUCECB. 
Many of their number left soon after, more left during the 1980s to 
register as autonomous Pentecostal congregations. A conference of rep- 
resentatives of unregistered Pentecostal fellowships, meeting in Zagorsk 
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on 17 September 1988 with 150 representatives, failed to agree on a 
common position toward registration.” Finally in June 1989 a separation 
agreement with the AUCECB was worked out, and the cRA agreed to 
recognize the Pentecostals as a separate denomination. Thereafter, led 
by Bronislav I. Bilas (formerly key Pentecostal spokesperson on the 
AUCECB presidium) they sought to establish an independent structure, 
in which both former AuCcECB Pentecostals and the independent and 
unregistered would participate. They managed to establish temporary 
offices in Russia, the Ukraine, Byelorussia, and Moldova, while another 
Pentecostal group claiming 10,000 adherents in Russia established an 
office in St. Petersburg.”* With the assistance of western Pentecostals 
they organized a Bible school. 

Several other Protestant churches of the former USSR made gains in 
organization. After years of illegal and semilegal existence, the Adven- 
tists reached an understanding with the authorities to regularize their 
relationship. The negotiations of the Adventist world body were helpful 
as was Kharchev’s visit to its headquarters near Washington, D.C. In 
October 1987 Adventists in the United States and the USSR published a 
joint issue of a magazine called “Is There Faith in God in Russia?”, with 
35,000 copies printed in Russian. This included the announcement that a 
theological course by correspondence was to be started in September 
1988. In the meantime, permission had been received to obtain a build- 
ing in the village of Zaoksi (Tula region) to serve as headquarters for the 
RSFSR. A modern publishing plant initially negotiated as a joint-venture 
company (51 percent of the stock owned by the Soviet government and 
49 percent by the Review and Herald Publishing Association) finally 
began operations in 1991. This was to serve the 32,000 Adventists, now 
led by 178 ordained ministers. Although this innovative action produced 
generally positive responses among Adventists, one of their number, 
Roy Branson, editor of Spectrum, warned about the anomaly of such 
increased intimacy between Adventist world leaders and the Soviet gov- 
ernment when the latter still held eleven Adventist prisoners of con- 
science.” These are members of the unregistered True and Free Adven- 
tists, thought to be as large as the registered body. Branson also pointed 
out that this illegal body of Adventists “undeniably take positions on not 
bearing arms in the army and not sending their children to school on 
Sabbath that are closer to the world Adventist church than to the typical 
practice of the Soviet Union’s officially recognized Adventists.” 

Nevertheless, the success of the Soviet Adventists quickly became a 
praiseworthy example. Their modern, technologically sophisticated ad- 
ministrative and educational complex erected in the village of Zaokski, 
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complete with red brick student dormitory and greenhouse, attracted up 
to a thousand visitors a month. Graduates of their seminary with its well- 
stocked library returned to their home areas with enough practical train- 
ing to assist in establishing vegetable and fruit farms to fight hunger 
directly. By the end of 1988 the prisoners of conscience had been released 
and the Adventist leaders claimed to be in dialogue with the unregis- 
tered body. 

Perhaps a bigger challenge was the issue of Soviet Baptist unity after 
so many years of rivalry. Since 1960, there had been two ECB unions 
(AUCECB and CCECB), but after 1976 the number of autonomous ECB 
churches gradually increased. Rejecting the authoritarian leadership of 
Gennadi Kriuchkov and feeling that a policy of negativism toward the 
AUCECB did not do justice to the presence of many respected Christians 
active in that union (nor did it conform to biblical admonitions to recon- 
ciliation), these churches decided to remain autonomous after they had 
been rejected by the ccEcB. They soon met with AUCECB leaders for 
unity talks but without the intention of joining that union; they meant 
to indicate acceptance of each other in Christian fraternity. By 1988, 
this movement had grown larger than the ccEcB, one knowledgeable 
visitor reporting that they numbered around 115 congregations with 
about 20,000 members, compared with 15,000—18,000 CCECB members 
in about ninety congregations. At the end of 1991 the autonomous ECB 
were estimated to include at least 25,000 members or 75,000 adherents.*! 
At the CCECB congress in July 1989, Kriuchkov, who made a dramatic 
appearance to address the delegates before returning to hiding, indi- 
cated that they would continue to reject registration until new legislation 
provided guarantees against state interference. 

Thus far the autonomous ECB churches have resisted forming a com- 
petitive union, feeling a deep suspicion of hierarchical structure. In 
1980 several of their leaders met in consultation and reached a fraternal 
agreement (Bratskoe soglasie). A second meeting on 12 November 1983 
produced a statement of common principles. There they elected five 
spokespersons for maintaining intrachurch contacts. They were: Josef D. 
Bondarenko, A. G. Nazaruk, M. T. Shaptala, F. A. Shumeiko, and P. Ia. 
Iakimenko. Another major figure in the movement was Nikolai K. 
Velichko, pastor in Kiev of the largest EcB church (960 members). 

This group of Independent EcB churches showed the greatest creativ- 
ity and initiative in responding to the opportunities of perestroika. They 
invited several foreign radio evangelists, including Christian preacher 
and former astronaut James Irwin. They have been open to fellowship 
with both sides, but still feel that the AUCECB is maintaining too close a 
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link to the state. Indeed, in terms of their approach to the state, the list of 
leading ECB names indicated that these were all former members of the 
ccecs who still believed in the principles that prompted the original 
movement, but who wanted a different structure more suited to chang- 
ing times. 

It was no surprise, therefore, that efforts at a new ECB unity came 
from their circle. On 17 October 1988, M. T. Shaptala and F. A. Shumeiko 
drafted a new “fraternal proposal” addressed to all staff members of the 
ECB unions and associations and to “all persons who love the brother- 
hood and are zealous for revival and the unity of the children of God in 
our country.”*? After reviewing the causes of division in the 1960s, the 
writers proposed a gathering of leading brothers for mutual confession, 
repentance, and forgiveness. They proceeded to develop a six-point 
proposal for a new unity that would be more in the form of a facilitating 
federation than the strong administrative offices now in place. 

As a start they called for the creation of a working group consisting of 
representatives from the AUCECB, the ccEcB and the Independents® 
who would collect and then work through suggestions coming from the 
broad membership of the church. Having done so, this working commit- 
tee would convene a congress to form a new union with a new constitu- 
tion and newly elected leaders. The writers wanted to restore unity in 
order to tackle the major tasks of evangelism, religious education, and 
literature production jointly, but they also insisted on rejection of the 
Pentecostals and any contacts with the wcc and “other religio-political 
organizations.”** After mid-1990 such efforts at the restoration of ECB 
unity became increasingly irrelevant as regionalization of church struc- 
tures followed the breakdown of the USSR and as new Protestant de- 
nominations emerged. 

The ccecs leadership, on the other hand, has remained rather quiet 
during the time of perestroika. Its leader Kriuchkov continued to work in 
hiding. Leaders of its union in Kazakhstan elected to keep aloof from 
joint evangelistic efforts during summer 1990 because they feared that 
some of the evangelists were too indiscriminate in cooperating with 
Orthodox and Pentecostal believers. In short, the ccECB appeared to see 
their task as keeping free of entanglements by being separatist. 


Protestants and the Perestroika of Society 


In June 1988 it was announced that members of the Patriarch’s parish had 
been invited to offer voluntary care at a nearby hospital. At the same time 
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about fifty members from the Moscow Baptist church began volunteer- 
ing at the central psychiatric hospital (Kashenko). In October the chief 
psychiatrist, Vladimir Kozyrev, and several colleagues attended an eve- 
ning service at the church where the doctor delivered a speech on the 
need to combine chemical science and love. There were numerous other 
beginnings made toward involving religious people in charitable work. 
Kozyrev and three of his staff, for example, visited the United States in 
October 1990 as part of an exchange of mental health professionals 
sponsored by Mennonites and Baptists. 

By 1990 approximately 100 to 200 mission or charity societies had been 
organized by Soviet evangelicals and Protestants. Their statutes or stated 
programs were quite inclusive. For example, the Latvian Christian Mis- 
sion (in which Lutherans, Baptists, and Pentecostals cooperated) was 
sending volunteers to visit or provide care services at seven hospitals 
and three children’s homes, were providing meals on wheels for 200 per- 
sons daily, were visiting six prison camps, had begun a Sunday morning 
newspaper, and had secured land on which to establish a Christian 
center that would include a 400-bed polyclinic, children’s home, re- 
habilitation center for offenders, home for seniors, and a hostel.®° Other 
groups became involved in organizing charity societies to assist the 
handicapped. 

Protestants took part in the politicization of society but were not as 
prominent in seeking electoral office as were the Orthodox. But every- 
where they kept in touch with politicians working for social change to 
offer their views on legislation or to assist in finding financial aid (also 
from abroad) for worthy charity projects. 

The opportunities to organize cooperatives also resulted in numerous 
attempts to begin publishing operations. One of the first was Protestant, 
an interdenominational association that began publishing a monthly 
newspaper in 1988. When it failed to get AUCECB endorsement, it con- 
tinued on its own, selling a few thousand copies by subscription and the 
remainder of 25,000 copies by vendors in a few cities. Licensed as a 
branch of another cooperative company, they were able to obtain build- 
ings, paper, and equipment to establish a publishing company that sold 
books and other print products for profit. By 1990 there was no longer 
only the bimonthly AucEcB journal Bratsky Vestnik, but also a well- 
designed and edited monthly paper, Khristianskoe Slovo. The editor, Vik- 
toria Mazhurova, was the main force behind a Christian farmers’ collec- 
tive that secured property rights to land near Riazan. The Russian and 
Ukrainian ECB unions each produced a magazine, and more local church 
papers were appearing. Often the new mission societies or cooperatives 
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organized Bible schools by extension, working in close partnership with 
a mission society from abroad.* 

The growing interest in a market economy provided a stimulus for 
Soviet evangelicals to facilitate links with businessmen from the West 
who were interested in combining a financial opportunity with mission- 
ary work. In the spring of 1990 the Association of Christian Businessmen 
(AcB) was organized with Alexei Filev (cofounder of the Light of the 
Gospel mission) as organizing secretary. A year later he was replaced by 
the economist Alexander Zaichenko, adviser to Gorbachev and Yeltsin, 
who had been a closet evangelical the previous decade. Zaichenko began 
arguing publicly for the rapid protestantization of a significant mass of 
the population as prerequisite for a capitalist economy, applying the 
classic Weberian theory.*” Although a dozen or more entrepreneurs have 
become wealthy and generous to missionary efforts, the ACB in 1992 was 
still trying to extend its network beyond its original narrow confines. 

Christian missionary work (which had been legally forbidden since 
1929) became the primary means for a major new Protestant cultural 
impact after 1990. Estimates ranged from 100 to 314 mission societies 
working in the former USSR, some of them legally registered. They 
included the traditional mission partners, with the best known in Soviet 
evangelical circles being Light in the East mission (German), Open Doors 
(Dutch and American), and Slavic Gospel Mission (American and Ger- 
man). Logos mission, formed by Soviet German emigrants in Germany, 
quickly grew to become a major partner in theological education. The 
Lausanne Committee for World Evangelization managed to bring eighty 
Soviet delegates to its conference in Manila in September 1989, following 
this with a major evangelism conference in Moscow and an ongoing 
program. The proliferation of parachurch agencies became a cause for 
anxiety for Soviet church leaders, some of whom rarely got to preach to 
their congregations because visiting missionaries from abroad occupied 
their pulpits. In October 1991 Grigorii Komendant, president of the 
UECB, expressed anxiety about the inattention to church relationships 
that many of the foreign mission personnel were displaying, asserting 
that “there can be no mission without ecclesiology.”** 

For the perestroika-era convert to Christianity, the religious options 
were somewhat restrictive, culturally speaking. One either joined the 
dominant Orthodox Church, or the dominant church of one’s ethnic 
group (Lithuanian Catholic or Latvian Lutheran), or the evangelical 
Protestants. Since the latter had developed an ingrown character and 
were inexperienced in culture and the world of ideas, numerous ob- 
servers were predicting the likely emergence of new Protestant denomi- 
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nations to provide the needed pluralism. By 1992 there was indeed 
“growing Protestant diversity” as Mark Elliott put it. Baltic Lutherans 
were not only reorganizing themselves nationally, their sister denomina- 
tions abroad helping, but other Lutheran bodies—specifically the Mis- 
souri Synod Lutherans—were launching separatist missions, and a sep- 
aratist German Lutheran church in St. Petersburg was challenging the 
Latvians for control of the German diaspora. Polish Methodists had 
become active in the Ukraine again, and Korean Methodists began or- 
ganizing churches from Moscow to Central Asia. Four other churches 
that disappeared during the Stalin years (Churches of Christ, Salva- 
tion Army, Brethren, and Armenian Evangelicals) all were attempting a 
comeback. Five new denominations since 1990 were the Word of Life 
charismatics, Estonian Christian Churches (linked with American As- 
semblies of God), New Apostolic Church, Presbyterians (especially Ko- 
rean Presbyterians of which there were four congregations in Moscow 
alone), and independent Christian Life centers. In addition the Ameri- 
can Church of the Nazarene and the Evangelical Free Church announced 
plans to begin church planting efforts.* 

Not everything new under religion belongs under the “Protestant” 
label, however. There was an influx of literature in translation from new 
religious movements as known in America. The increase in religious 
freedoms that have always accompanied the Protestant movement, and 
which now seem so promising in the Soviet Union, can also lead to the 
excesses of pluralism in faith and practice, epitomized by “Sheilaism” as 
described in Bellah’s recent study of American religiosity.” Evangelical 
leaders that this writer spoke to in Kiev and Moscow were shocked that 
sports stadiums had been completely sold out four days in a row to hear 
speakers on occult themes. 

Soviet Protestants, though not expecting to become the dominant 
Christian culture, nevertheless were behaving as if they belonged and 
had a great deal to offer citizens seeking a road that led to a church. 


FACT SHEET 


Denomination Membership Churches Clergy Name of Leader 
UECB 204,000 2,260 3,000 G.I. Komendant 
CCECB 15,000 go go G. V. Kriuchkov 
Indep. ECB 25,000 115 115 


Pentecostal 100,000 843 843 B.I. Bilas 
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Denomination Membership Churches Clergy Name of Leader 
Unreg. Pent. 80,000 Ivan Fedotov 
Adventists 40,000 445 445 M. P. Kulakov 
True Adventist 40,000 — — 
Church Mennonite 1,100 20 20 Julius Siebert 
Ind. Menn. Breth. 2,200 20 20 Viktor Fast 
Methodist 1,743 13 13 
Est. Lutheran 50,000 142 110 ~=Kuno Pajula 
Latv. Lutheran 50,000 214 100. = Karlis Gailitis 
(25,000) 
German Lutheran 100,000 350 Harold Kalnins 
Lith. Lutheran 30,000 27 10 Jonas Kalvanas 
Hung. Reformed 80,000 go 21 Pal Forgon 
New Apostolic — — — 





(Sources: Data are as of 1990. Much of the statistical data remains at the level 
of an informed estimate. Data from Trevor Beeson, Discretion & Valor, 1984; 
Konstantin Kharchev’s statistics on number of congregations (Nauka i Re- 
ligiia, Nov. 1987), Igor Troyanovsky, ed., Religion in the Soviet Republics, 1991; 
Gerd Stricker, Bill Yoder, and Wilhelm Kahle on Lutherans, Marite Sapiets on 
Latvian Lutherans; Mark Elliott and the author’s own data and assessments 
on the evangelicals.) 


9 
Conscientious Objectors in Eastern Europe: 
The Quest for Free Choice and Alternative Service 


Lawrence Klippenstein 


Conscientious objectors rose to general prominence in Eastern Europe 
only after World War II. That these individuals could become a signifi- 
cant moral force, and in numerous instances bring about even the re- 
shaping of government policies, underscores the vitality of this phenom- 
enon. In a region where a serious search for a more open, free, and 
satisfying society, including greater religious liberty, had been underway 
for decades, this phenomenon too merits study. The concern for freedom 
of conscience and non-military service alternatives is unquestionably an 
aspect of that quest. Other questions—the concern about human rights, 
peace and disarmament, dissidence, ecology, and theology have contrib- 
uted much to the larger picture that the conscientious objector (co) 
challenges have created in this region. Such issues point to the need fora 
very broad perspective, even a wider-ranging survey and analysis of the 
situation than will be possible here. 

Organized churches and denominations have played an important 
role in this drama. Issues related to personal conscience and religious 
conviction could hardly make it otherwise. In actual fact, the Christian 
denominations have not been equally ready to support conscientious 
objectors in their views and actions. The degree to which they have been 
prepared to involve themselves actively in this struggle has varied con- 
siderably. Traditionally, mainline Protestants and the Catholic Church 
have not made the tenets of pacifism and non-resistance a prominent 
point of their theological self-understandings. Most (but not all) of the 
larger evangelical offshoots of the major denominations currently differ 
little from their parent bodies in this respect. Some of the exceptions will 
be discussed in this chapter. 

The truth is that pacifism has not respected fixed theological traditions 
and denominations by and large. It has rooted itself in strange places and 
sprouted under conditions where one might have thought it could not 
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germinate and flourish. Perhaps it can be claimed that pacifism and 
conscientious objection have tended to spring more readily from the 
Protestant side of the post-Reformation church spectrum, and more 
specifically from what has come to be known as the “free church” tradi- 
tion of the Protestant movement. Where state and church have cherished 
century-long and close cooperation, as has often been the case, for 
example, in the Catholic and Orthodox experience, such dissent has not 
come to the fore in the same way. However, changing conditions, par- 
ticularly in the political arena, can significantly impact set patterns and 
accepted views, as this chapter will show. 

What has transpired in the formerly socialist Eastern European coun- 
tries is seen here as a case in point. In six of the nine nations of this region 
the question of conscientious objection came to be a matter of public 
debate, calling for some form of government action and resolution. In 
two of the remaining three countries it did become a problem to many 
individuals, although “officially” it was not acknowledged as being a 
serious problem. This chapter seeks to depict the processes that created 
these situations, and to understand the co struggle more clearly in the 
larger context where it has taken place. 

By the simplest, popularly understood definition, conscientious ob- 
jectors are those individuals who view the taking of arms in military 
forces as unconscionable. Participating in military service is, therefore, 
an unacceptable form of serving one’s country, and must be refused. 
“Breaking ranks with military tradition” is how one journalist described 
this characteristic Co position.’ That “military tradition” always was a 
dominant feature of all the socialist societies of Eastern Europe. Univer- 
sal conscription and compulsory military service helped to undergird the 
armies that these regimes required to stay in power. For service-age 
persons this has commonly called for sixteen months to three years of 
active duty depending on the country, the branch of service, and other 
factors (such as education) that can vary considerably.” 

Military exemptions of certain kinds have usually been available in 
most if not all of these socialist nations. Such exemptions normally bene- 
fited only a few, however, and given the suppression of individualism by 
these governments one might readily conclude that objection to military 
service, for conscience’ sake or any other reason, could never be of- 
ficially countenanced in such societies.’ That is certainly what one would 
deduce from the military legislation of Marxist/socialist regimes. Typi- 
cally these laws included very stiff penalties for those who refuse to fulfill 
their “sacred duty to the Motherland,” and to “uphold socialist peace” as 
defined by their respective constitutions and military regulations.‘ 
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Until the mid-1970s, almost no one attempted deliberately and openly 
to challenge the regular call-ups to military service. Then this general 
acceptance of such obligations began to crack in a number of places. The 
assumptions of military duty and armed national service came under 
increasing criticism including outright rejection in virtually all the coun- 
tries of Eastern and Western Europe. East Europeans have been well 
represented in the independent peace movements, for example, and 
among other groups that forthrightly called into question the “givens” of 
entrenched militarism and the “obligation” to take up weapons in the 
interests of keeping armed forces alert and ready for action.° With the 
possible exception of Albania, where until recently information was hard 
to obtain, every one of the former Warsaw Pact countries and Yugoslavia 
have had to deal with the “problem” of conscientious objectors in some 
Way. 


Precedents: The USSR and the GDR 


The Union of Soviet Socialist Republics (now the Commonwealth of 
Independent States) confronted the question of conscientious objectors 
long before it concerned any of its socialist European neighbors. In 
Russia, several sectarian bodies that had come into being during tsarist 
times showed fairly strong pacifist leanings. For Dukhobors and Mo- 
lokans, such inclinations could be traced back to strong antimilitarist 
sentiments expressed as early as the eighteenth century when those 
groups were formed.® When in the nineteenth century some of their 
members converted to the teachings of the Stundists, Baptists, Evangeli- 
cal Christians, and later the Pentecostals, they sometimes took their 
pacifism with them. The influence of philosophers like Grigorii Skovo- 
roda and Leo Tolstoy (with his followers known as Tolstoyans) caused 
still others to accept the pacifist point of view.” 

Only the Mennonite colonists, immigrants from Poland and Prussia in 
the late eighteenth and early nineteenth centuries, managed to negotiate 
a legal alternative to service in the armed forces when Alexander II’s ukaz 
universalized military obligations in 1874.° These arrangements, effec- 
tive from 1880 on, permitted young Mennonite recruits to fulfill their 
state duties in special forestry camps and, during the Russo-Japanese 
War and World War I, in hospital work as well. They were, however, not 
alone in holding pacifist convictions.’ Tsarist prisons inherited by the 
Soviets at the time of the 1917 Revolution held hundreds of non-Men- 
nonites who had refused to serve under Nicholas II during World War I. 
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In the spirit of early Bolshevik ideology, which eschewed conscripted 
military service, and under the influence of people like V. Bonch-Brue- 
vich, who thought pacifists could be recruited to support the Revolution, 
the new regime issued military exemption provisions for these groups as 
early as October 1918.'° In January 1919, Lenin signed a special decree 
establishing people’s courts to which conscientious objectors could ap- 
peal their call-ups to perform military service. During the Russian Civil 
War this decree allowed tens of thousands of Evangelical Christians, 
Dukhobors, Baptists, Tolstoyans, Seventh-Day Adventists, and Men- 
nonites to be freed from military service obligations on grounds of re- 
ligious convictions, that is, for reasons of conscience alone." 

About two years after Lenin’s death in 1924, the exemption decree 
was revoked in practice if not in form. All of the pacifist-oriented groups 
had been pressured even prior to this date to review their positions on 
military service and therewith enunciate explicit statements of loyalty to 
the new government. By 1926 both the Baptists and the Evangelical 
Christians had issued official conference statements rejecting pacifism 
for their members. Large minorities in both groups (perhaps even a 
majority) did not support the move. Some of these pacifists went “under- 
ground” with their position, while others joined the Pentecostals. Only a 
year later, however, these congregations were also persuaded to make a 
loyalty statement and renounce their earlier pacifist stand. The Seventh- 
Day Adventists came through with their affirmation in 1928. 

Mennonites, with their established pacifist tradition, did not yield to 
this pressure. Until about 1935 they were able to obtain certain types of 
non-military service alternatives for those who wanted them. A number 
of the young members had, however, accepted active duty with the Red 
Army by then. Arrests of ministers, the closing of churches, and gen- 
eral repression directed against all religious bodies seemed to crush all 
resistance, even among the Mennonites, by the mid-1930s. When the 
new Stalin Constitution was issued in 1936, authorities explained the 
absence of exemption provisions by saying that requests for this priv- 
ilege were no longer being submitted. 

Germany’s invasion of the Soviet Union in June 1941 evoked enor- 
mous waves of deeply rooted patriotic feeling among the Soviet people. 
Religious groups were now encouraged explicitly to lend their support to 
the war effort. As a reward for compliance, Stalin promised that they 
would again be given the right to reconstitute themselves as legal com- 
munities. The Russian Orthodox Church and several smaller Protestant 
bodies, notably Evangelical Christians and Baptists, benefited directly 
from negotiation that followed Stalin’s invitation. The formation of a 
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special Council for Russian Orthodox Church Affairs in 1943, and the 
All-Union Council of Evangelical Christians-Baptists (AUCECB) a year 
later, resulted from this “concordat.”!° 

Smaller bodies with pacifist backgrounds, such as the Mennonites 
and Seventh-Day Adventists, both of whom had German ethnic origins, 
found themselves classed as “unreliable” or, even worse, as “fascist 
enemies of the state.” Some of their young men who had already been 
conscripted into the Red Army occasionally ended up in German pris- 
ons. Most of the remaining men of service age were sent to work in 
Soviet prison camp work battalions or were consigned to other non- 
military installations and labor projects.'° 

Nearly 40,000 resident German Russians from Ukraine joined the 
German retreat from the Soviet Union in 1943. According to German 
resettlement plans they would be given new homes in recently occupied 
areas of western Poland. Those families that remained behind were 
forcibly resettled in Soviet Central Asian communities or in other less- 
populated areas to the north and farther east. After the war these people 
lived for a decade or so in restricted residence areas managed by a special 
regime known as Spetskommandatura. These areas were concentrated in 
the Ural Mountain region, central Siberia, and other sectors of Soviet 
Central Asia. Conscientious objection to military service was rarely men- 
tioned in public, although instances of it still did occur.!” 

The westward advance of the Red Army during the final months of 
World War II became an essential prop for the stage on which conscien- 
tious objectors would appear in other East European countries. All of 
these communist regimes came to power in the late 1940s, and military 
forces dominated by the Red Army remained a crucial element in the 
survival of these governments until their demise in 1989-1990. The 
suppression of what Moscow viewed as uprisings against Soviet control 
in the GDR (1953), Hungary (1956), and Czechoslovakia (1968) high- 
lighted this reality for those who resisted the Soviet “presence” during 
those years.'® 

A new state, the GDR (German Democratic Republic), founded with 
Stalin’s blessing in 1949, was the first of the subjugated areas where 
conscientious objection became a public issue in the postwar period. This 
development achieved prominence partly because the largest church 
body in the GDR, the Evangelische Kirche Deutschlands (EkD, or Evangeli- 
cal Lutheran Church of Germany), became involved. Its official state- 
ments accepted not only the validity of military service; the right to object 
to such service for conscience’ sake was recognized as well. In significant 
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ways the Evangelical Church championed the cause of conscientious 
objectors throughout the forty-year history of the East German state.!° 

The political creation of the GDR definitely favored those who stood 
for peace. The wartime Allies took steps after World War II to “convert” 
the German people into a nation that would never become a military 
threat again. Some leaders thought that a single neutral German state 
should be set up with nothing but a home guard to protect itself, like 
Austria perhaps. But this was not to be. When the talks ended four years 
later, two Germanys resulted: the GDR and the Federal Republic of 
Germany. Soviet military administrators ordered the establishment of 
armed units as a German Volkspolizei (People’s Police) already in the 
summer of 1948. Four years later these units were officially incorporated 
into the KVP (kasernierte Volkspolizei), a national armed police militia.”° 

Actually, the GDR had no military conscription during the first thir- 
teen years of its existence. The newly formed Socialist Unity Party was 
radically pacifist in the earliest phases of its rule. Its motto was simply: 
No German may again take a weapon in hand. Soon, though, these 
authorities began to denounce pacifism as a deception used by imperial- 
ist forces to undermine the masses’ resistance to their power (clearly the 
Soviet line).”1 Evangelical Church leaders in the GDR, who had hitherto 
been non-pacifist and whose traditional theology basically called for 
support of the state, viewed the renewed militancy of the early postwar 
years with some alarm. They publicly documented their concern about 
dehumanizing militarization at their synods in Eisenach (1948), Berlin- 
Weissensee (1950), and Elbingerode (1952). At these meetings they also 
expressed their readiness to support young German service recruits who 
might decide to resist military service for reasons of conscience, that is, 
on religious grounds.” 

The GDR established its Nationale Volksarmee (National People’s Army) 
in January 1956, but did not introduce military conscription until 1962. Its 
new military law now rendered all males between the ages of eighteen 
and fifty liable for service in the Volksarmee. For defense emergencies that 
regulation was later extended to cover women of the same ages, and also 
to include men up to age sixty. The initial legislation mentioned only 
imprisonment as an “alternative” to serving in the armed forces.” 

Significant segments of the East German public, such as younger 
parents, registered immediate disapproval of this move. Some EKD lead- 
ers publicly announced their deep disappointment in the government's 
action, especially citing its seemingly total lack of respect for freedom of 
conscience and individual rights. The government apparently thought it 
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unwise to ignore the EKD, and agreed to hold discussions with the 
churches in order to deal with the questions that its new military service 
initiatives had raised. 

These church-state conversations led in the spring of 1962 to a modus 
vivendi in which the state agreed to end all its attacks on pacifist forms of 
thought, and admitted a willingness to validate the views of those per- 
sons who might conscientiously object to military service as such.” It did 
not, however, concede to the church’s demand for a legal, civil alterna- 
tive to bearing arms. Even its relatively generous treatment of conscien- 
tious objectors in the next few years could not alleviate the unrest and 
suspicion that had been generated by the military legislation initially.*° 

In 1963, a conference of EKD leaders released “Ten Articles Concern- 
ing Peace and Service in the Church,” in which the religious hierarchy 
took responsibility for providing legal protection for conscientious ob- 
jectors, as well as for giving spiritual guidance to those who did join 
the armed forces. The creation of noncombatant “construction units” 
(Baueinheiten), ordered by the state on 7 September 1964, seemed to be a 
direct response to these conference statements.”° 

This rather striking concession by the government was described by 
the party newspaper, Neues Deutschland, not as a compromise, but as a 
“military necessity,” since such construction units integrated with the 
army would be vital in building up the nation’s defense capacity. The 
need for broader “democratic legitimization” of the new state, still only 
fifteen years old, has been cited as another reason for this move. It is 
possible that the disconcerting prospects of having to deal with a poten- 
tial force of three thousand to four thousand objectors, and the inten- 
sified conflict with the EkD that might have been caused, may have been 
the strongest motivator of all. 

Recruits for the Baueinheiten (also referred to as Bausoldaten, that is, 
literally “construction soldiers”) were given a distinctive uniform carry- 
ing the design of a spade as a shoulder emblem. This insignia gave rise to 
the designation, Spatensoldaten, meaning “soldiers with a spade.” Their 
regular work excluded the carrying of arms, although the units remained 
under military administration. The specified eighteen-month term of 
service equaled that of regular soldiers. Construction projects were pri- 
marily related to military sites and installations. The men were usually 
stationed in units of fifteen to twenty, although large-scale undertakings 
such as building the new harbor at Mikran on the island of Ruegen 
utilized larger groups.” 

Neither EkD leaders nor the conscientious objectors felt that this 
arrangement really met their objectives and needs.** All units were 
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still fully controlled by the army, the construction of military sites still 
seemed to involve them directly in military-related activity, and the 
required oath of commitment to service differed little in substance, they 
said, from that required of regular servicemen.”? Almost immediately 
some objectors protested the requirements of the Baueinheiten, both by 
appeals to authorities and by nonparticipation at the worksites. Others 
called for an open discussion of all ideas relevant to the search for a 
meaningful peace service alternative to carrying arms. 

By the fall of 1964, the regional synod of Berlin-Brandenburg had 
prepared and submitted a complaint that “the concerns of the conscien- 
tious objectors were not being met.” A year later, the Gorlitz provincial 
synod asked for “a form of alternative service which would not force 
anyone to participate in military building projects against his own con- 
science.” In the spring of 1967 the provincial synod of Saxony registered 
its anxieties about students who had served in construction units facing 
discrimination in schools. This meant, the statement pointed out, that 
career opportunities were being closed to those who refused to serve in 
the country’s active forces. 

A civilian form of alternative service is what many church leaders and 
the conscientious objectors themselves had in mind. The 1967 Saxony 
synod already had heard the proposal of Bishop Johannes Jaenicke that 
the government consider alternatives in the fields of health or disaster 
service. Beyond the GDR itself, the Conference of European Churches, 
held at Nyborg in 1971, considered the same idea in various propositions 
on peace service presented there by Bishop Werner Krusche. The con- 
ference resolved to encourage churches of its member groups to be 
sympathetic to conscientious objectors, especially in cases of discrimina- 
tion or even arrest. Beyond this resolution, it seemed, little more could 
be done. 

In the Soviet Union, even in the early post-Stalin years—that is, the 
late 1950s and early 1960s—one could not expect to find the degree of 
church influence on government policies that the EKD was exerting in 
the GDR. The newly reorganized Russian Orthodox Church, like the 
EKD, really did not have a traditional pacifist tradition to draw on, and 
like its Protestant counterpart, the AUCECB (but unlike the Exp), it could 
hardly risk criticizing or even opposing the policies of the governing 
authorities at this time. 

The Soviet press for its part had kept on fanning wartime Germano- 
phobia, purporting to see obvious connections between the hated “fash- 
isty” of the war years, and the earlier Russian pacifists who also had 
been Germans (such as the Mennonites and the Adventists). Sociologists 
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and other academics who were pursuing scientific studies of religious 
groups helped to keep the public memory of “disloyal” conscientious 
objectors alive.*! The Mennonite “turning to arms” in their Selbstschutz 
(self-defense) strategies of the Civil War also could readily be used to 
condemn “hypocritical” views of nonresistance held by some leaders.” 

Nikita Khrushchev’s stepped-up antireligion campaign of 1959-64, 
and more specifically the Baptist schism of 1961-62, helped to make 
conscientious objection a more highly visible public issue once again.* 
Initiativniki (dissenting) Baptist leaders like Prokofiev, Kriuchkov, and 
Georgi Vins, as well as others who had withdrawn from the AUCECB or 
congregations that had refused to join it in the first place, were prepared 
to challenge more than the registered council officials in their Moscow 
headquarters. They fearlessly defied the state itself by simply refusing to 
accept any legislation designed to restrict religious life (such as the 
regulations of registration) and by willingly paying the price for doing so 
by accepting harassment, fines, and frequently imprisonment as well.™ 

General religious dissent, that is, opposition to the state’s policies on 
religion, could easily become a psychological and spiritual “home base” 
for conscientious objectors in the post-Stalin era. In the sixties and seven- 
ties a growing number of Soviet Cos appeared among the unregistered 
Baptists and other similarly illegal and dissenting groups. Notably repre- 
sented among these objectors were the independent Pentecostals® who 
had not joined, or who had left the AaucEcB; the True and Free Seventh- 
Day Adventists, who had parted company with their registered fellow- 
member congregations, and who were led at this time by P. Matsanov 
and V. A. Shelkov;*¢ and the Jehovah’s Witnesses,*” who were often tar- 
geted in press attacks for their “exceedingly intransigent” pacifist stance. 

In the early 1970s, samizdat sources began to mention increased 
harassment and mistreatment of young believers serving in the army. 
The death by violence of twenty-year-old Ivan Vasilievich Moiseev, a 
member of the Slobodzeisk EcB church in Moldavia and a Red Army 
truck driver (as a Co), was widely publicized in the Western media. That 
Moiseev had refused to take the military oath for reasons of conscience 
seemed to dramatize for other Soviet young men the option of conscien- 
tious objection as an appropriate religious stand against bearing arms in 
military service.** 

Quite a few of the new conscientious objectors, especially those from 
unregistered Baptist communities, launched their protest with a refusal 
to take the military oath. The required promise of giving ultimate loyalty 
to the state seemed to these persons to contravene their prior loyalty to 
God. For some, this contradiction did not necessarily call for rejection of 
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state service as such, or even objection to being a part of the army.*? As 
one such recruit put it, “I am a believer, and from purely religious 
conviction, I cannot take the military oath, or bear arms. I do not refuse 
to serve in the ranks of the Soviet army, and am prepared to fulfill con- 
scientiously all that my service demands. But with regards to the oath, as 
a religious believer I cannot alter my thoughts and convictions.” 

During this period, military authorities commonly viewed the refusal 
to take the oath as being also a refusal to bear arms. The military statutes 
in any case forbade the handing of weapons to anyone who would not 
take the oath. Court proceedings following such a refusal usually re- 
sulted in sentencing, not simply for nonswearing of the oath (for which 
there was no article in the criminal code), but for “evasion of call-up 
to service.” Charges were then laid with explicit reference to Article 
249a, namely, attempting to evade the obligation of military service alto- 
gether.*) Punishments under Article 249a typically included imprison- 
ment for three to seven years in time of peace and possibly the death 
sentence during wartime. A sentence of three to four years served in 
camps of ordinary regime was the most common punishment given.” 

Imprisonment was not automatic, however. Granting a service alter- 
native, albeit always to be carried out under military auspices, could 
occur at the commanding officer’s discretion.*? An émigré Baptist pastor 
in Germany related in a conversation some years ago that on several 
occasions he had successfully intervened for a church member who 
wanted an alternative because of his conviction against bearing arms.“ 
Mennonite émigrés describing their experiences in the Soviet Union 
during the seventies claimed that young men in their communities not 
infrequently found themselves continuing their civilian trades while 
completing their service terms. Construction battalions (not unlike the 
GDR’s Baueinheiten) could become alternatives too.” 


The New COs: Hungary and Poland 


For other Eastern bloc countries, conscientious objectors were a less- 
familiar phenomenon. After the Soviet invasion of Czechoslovakia in 
1968, Cos also began to come forward in these regions. To begin with, a 
small Protestant minority group, commonly known as Nazarenes, and 
an even smaller Catholic “base” community calling itself bokor (The Bush) 
brought Hungarian conscientious objectors into the limelight around 
1975. They would remain in the public eye for at least the next fifteen 
years. When the facts are more completely gathered, it may turn out that 
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pacifists in neighboring Yugoslavia, Czechoslovakia, and Poland drew 
much inspiration from a struggle for alternatives that was headquartered 
in Budapest. 

The 150-year-old Hungarian Nazarene community locates its pacifist 
roots in the teachings of Samuel Heinrich Froehlich, founder of the Swiss 
Neutaeufer (New Baptizers), who was strongly influenced by the Men- 
nonites of Central and Western Europe. Extant statements in which 
Frohlich affirmed such beliefs date back as early as the 1860s. From 1869 
to 1875, Hungarian Nazarenes were granted legal exemption from mili- 
tary duty with an option of performing a noncombatant form of service. 
Members of the group subsequently anchored their pacifist beliefs spe- 
cifically to a confession of faith drawn up in 1876. They worked per- 
sistently to obtain official recognition as a religious body and to regain 
the privilege of noncombatant army service, which they lost again well 
before 1900.* 

Suffering the vicissitudes of all religious groups after World War II, the 
Hungarian Nazarenes finally regained official recognition in 1977. With it 
came the privilege of exemption from military service.” The concerns 
of the present-day body of about 3,500 members have not, however, 
been widely publicized in the West. The granting of such an exemption 
in Hungary in the late 1970s was, however, also significant for other 
groups. Its extension to non-Nazarenes such as Jehovah’s Witnesses, 
Seventh-Day Adventists, and eventually also to Catholics is an aspect of 
the co story of Eastern Europe that must also be included here. 

Hungarian Jehovah’s Witnesses appear to have received their exemp- 
tion privileges about the same time as the Nazarenes. Since the Wit- 
nesses were then still an illegal sect, the government may have taken a 
more informal approach about which details were not revealed. It was in 
fact granting both groups a form of noncombatant service, something 
which the Nazarenes could accept with appreciation but which Wit- 
nesses, who reject any form of military service, would not accept. Re- 
fusal to serve almost invariably meant imprisonment of two to three 
years. Hundreds of young men from Witnesses congregations have sat 
in Hungarian jails during the past several decades.” 

The 1977 concessions to the Nazarenes and Witnesses might have 
reduced the problem to manageable proportions for the Hungarian au- 
thorities (that is, kept it out of the media and away from public scrutiny) 
if the country’s Catholics, who are said to make up 60 percent of the 
population, had not come on stage as well. The growing number of 
Catholic conscientious objectors, and the publicity which they gener- 
ated, increasingly exacerbated church-state relations in the late 1970s 
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and 1980s. Catholic involvement in the co struggle had its roots, in a 
sense, in the so-called normalization of church-state relations that oc- 
curred in Hungary in 1976. This shift included the appointment at that 
time of Laszlo Cardinal Lekai as the new Catholic primate of the country. 
This rapprochement also included an agreement with the government 
that the church would receive additional responsibilities and freedom to 
deal with questions of internal interest while at the same time com- 
mitting itself firmly to undergird the “legally anchored order of the 
Hungarian People’s Republic, and the government’s advancement of 
socialism.” 

This new relationship was put to the test very early by the emergence 
of ad hoc local worshipping groups called “basic communities,” which 
were a decade old by now. Church authorities looked askance at the 
movement because some of the groups seemed to be straying away from 
hierarchical control. The communities of greatest concern were those led 
by Father Gorgy Bulanyi who had directed one wing of the basic commu- 
nities (The Bush) as part of a Hungarian Catholic renewal movement 
after World War II.*? 

When the Catholic bishops met in 1976 to discuss this problem, par- 
ticularly as manifested in the Bulanyist sector of the movement, the 
newly appointed cardinal warned these base community members about 
the dangers of disobeying the church’s central teachings. One of the 
controversial emphases of Bulanyist doctrine manifested itself in a pro- 
fession of nonviolence and Christian pacifism that soon would help to 
create the first Hungarian Catholic cos. Kardly Kiszely, the dissident 
and environmentalist who called himself the “first Catholic co” may not 
in fact have been a member of The Bush community. But much sympa- 
thy for his stand was expressed in that group, and before long others 
were following his example. In 1979 The Bush formally adopted non- 
violence as a central theological tenet and with that pacifism became a 
prominent feature in the public profile of the Catholic basic communities 
movement.* 

Meanwhile the cardinal had attempted unsuccessfully to have Father 
Bulanyi sent abroad. In the summer of 1981, Lekai suspended a popular 
youth chaplain and Bulanyist contact person, Father Laszl6 Kovacs of 
Budapest, from his parish duties. One of the charges laid against Kovacs 
stated that he was misleading people on the question of pacifism and 
military service. A number of letters protesting the cardinal’s move 
reached him almost immediately. One of them had been written by a 
country curate, Andras Gromon, who now also had to terminate his 
pastoral work. 
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Some of the Hungarian bishops—for example, Jozsef Cserhati—occa- 
sionally expressed hopes for a relaxation of tension between the Catholic 
hierarchy and the Bulanyists, both now definitely on a collision course as 
far as the service issue was concerned. The arrests of Catholic cos con- 
tinued, however, with the government reaffirming its refusal to change 
the requirements of military service even a little.® 

Participants at an international cultural forum held in Budapest in 
November 1985 learned about the situation from Kardély Kiszely, who 
offered to any person interested a sheaf of comments that illustrated the 
difficulties and deprivations suffered by Hungarian cos, Catholics, and 
others. Even while they were meeting, Kiszely noted, Hungarian pris- 
ons were holding about 150 persons for their pacifist convictions. Most of 
these individuals came from the smaller churches, but at least a tenth 
of that number were Catholics. Of these the majority came from The 
Bush.°° Catholic officials seemed unwilling to intervene. The cardinal 
could only hope that Rome would take some action against Bulanyi for 
his unorthodox views. At the same time, Bishop Cserhati insisted that 
the Bench of Bishops could do nothing to give any assistance to COs 
because “one cannot change the regulations of the state.”°” 

The new conscientious objectors who came forward in Poland around 
1980 received an official response remarkably similar to the one given in 
Hungary during the 1970s and early 1980s. In Poland, too, it was the 
military oath that led a number of young men to publicly protest their 
service obligations. For many of them a 1976 change of wording in that 
oath created the crux of the problem. That modification brought into the 
pledge the words “to safeguard peace in fraternal alliance with the Soviet 
Army and other allied armies.” This seemed to some Polish recruits to be 
an unwarranted intrusion designed to placate a foreign country. In a 
compromise of loyalty these words clearly implied a promise to uphold 
communism, something they found to be against their conscience and 
thus unacceptable.** 

The revised oath had already been the concern of the Committee 
Against Repression for Those Objecting to Military Service, established 
with Solidarity before the imposition of martial law in 1981. This commit- 
tee hoped to change Poland’s constitution to allow for exemptions to 
military service, while at the same time offering some form of civilian 
service “of general benefit” as an alternative to carrying arms. It also 
sought to improve the lot of those refusing military service by organizing 
sessions on nonviolent resistance and self-help psychotherapy for those 
who wished to prepare for imprisonment, by disseminating information 
on repressive measures against Cos, by spreading information on how 
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the question of national defense was dealt with in other countries, and 
by making pacifist literature available where needed.” 

It has been alleged by some sources that a 1979 government statute 
had already provided for civilian service. If true, this law had seemed 
quite ineffectual, failing to help anyone perhaps because it was too 
demanding (someone referred to it as the “right to work in coal mines”), 
and very poorly publicized.® Some have pointed out too that any avail- 
able alternative service provisions would have been rescinded at the time 
of martial law. It should be added that the extraordinary forcible con- 
scription of many young Solidarity supporters, as well as the military 
suppression of the union movement itself, brought military recruitment 
even greater disrepute.” 

Twenty-two-year-old Maciej Glebocki helped to force the issue when 
he refused to obey his call to military service in 1982. He was sentenced 
first to three years’ imprisonment, then had the sentence extended by 
another thirty months. After the 1983 amnesty when the section of his 
prison that held trade unionists was closed, Maciej was moved to an- 
other prison. He was not eligible for amnesty. The Polish episcopacy 
intervened on his behalf in the autumn of 1983, but could accomplish 
nothing.” 

Such problems lay at the heart of a new peace organization, Ruch 
Wolnosc 1 Pokoj (wir), established in 1985 and known in the West as the 
“Freedom and Peace movement.” For this group a creative focal point of 
action came from a protest aimed at assisting Marek Adamkiewicz, who 
had been sentenced in December 1984 for refusing to take the oath. 
Hundreds of supportive letters poured in, while a series of petitions, 
some bearing the name of Lech Walesa and other well-known figures, 
were delivered to government offices. 

In March 1985, Marek’s supporters held a week-long hunger strike at a 
church in Podkowa Lesna near Warsaw. Prominent intellectual and op- 
position leaders including Jacek Kuron, Bronislaw Geremek, Jan Jozef 
Lipski, and Stefan Bratkowski attended. The Freedom and Peace move- 
ment in Poland came into being during these discussions. 

A month later wie members drew up a declaration of its broader 
purposes and objectives. These goals, said its authors, were inspired 
particularly by the sermons of Pope John Paul II. The declaration noted 
that it was the aim of the Freedom and Peace movement “to bring the 
greatest number of Poles to a true unfalsified understanding of the 
notion of peace . . . [and] to give back to peace activities their moral and 
political values.” A detailed program of the new organization’s aims 
appeared in November, with its two main points enunciated as follows: 
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1. To take action against the threat of war by calling for a change in 
militaristic ways of educating young people. Action in this area would 
involve promoting dialogue and understanding amongst citizens of 
Eastern and Western Europe, supporting the rights of conscientious 
objectors, and calling for a change in the form of the military oath. 

2. To fight for fundamental human rights, and for freedom of 
thought, freedom of association and prisoners’ rights, a demilitariza- 
tion of Central Europe, the declaration of a nuclear-free zone to reduce 
the danger of war, and support for the struggle of national minorities 
in Poland to obtain an independent cultural life. 


Polish authorities kept a sharp eye on all individual and or group 
peace activities, and vigorously opposed actions that challenged com- 
pulsory military service. Several leaders of the Adamiewicz protest were 
heavily fined, and some were arrested. When Wojciech Jankowski was 
arrested in November 1985 for refusing military service a judge told him 
that his prison sentence of forty-two months was to be a deterrent for 
others who might be contemplating a refusal to serve. The judge went on 
to note that it also reflected the “socially damaging nature of the offense, 
and the fact that similar offenses occur with increasing frequency in the 
area of the court's jurisdiction [in this case, Gdansk].”® To a considerable 
extent these words fell on deaf ears. The latest call-up around the end of 
that year led fourteen young men in the district to refuse military service. 
More protests would follow. 

Six women began a week-long public fast in support of Polish cos in 
March 1986 at the same site where the hunger protest had occurred the 
previous spring. A demonstration protesting the opening of Poland’s 
first nuclear plant followed on 2 May. Then in September came the 
announcement by General Wojciech Jaruzelski that all persons sentenced 
or arrested for crimes and offenses against the state and public order 
would be immediately released. As it turned out, all but one of the 
imprisoned Freedom and Peace movement members were among those 
released.” 

Later in 1986, the difficult case of imprisoned Jehovah’s Witnesses 
began to gain attention in the West. Altogether, Freedom and Peace 
sources said, about three hundred Jehovah’s Witnesses were serving 
prison sentences as conscientious objectors. Some put the figure as high 
as five hundred. wir maintained categorically that the detention of these 
people constituted an infringement of the Polish constitution, which 
guaranteed freedom of conscience and religion. The group demanded 
immediate release of all Jehovah’s Witnesses still held in prison. Re- 
ports of these events pointed out that the Jehovah’s Witnesses had been 
promised as early as 1980 that imprisonment for refusing military service 
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would cease. If such a promise had in fact been made it had obviously 
not been kept. 


Other Cases: Czechoslovakia and Yugoslavia 


The escalating struggles of the Polish conscientious objectors probably 
made an impact on related groups in neighboring Czechoslovakia. That 
country, however, had taken some earlier initiatives of its own. At the 
outset these initiatives flowed in large measure from the Evangelical 
Church of the Czech Brethren (EccB). There is clear evidence, though, 
that some of the smaller religious groups, particularly Seventh-Day Ad- 
ventists and Jehovah’s Witnesses, were adding significant numbers to 
the objectors’ groups as well. Here, too, growing levels of dissidence and 
protest against the continuing restraints of government policy, both 
inside and outside the religious communities, formed an important facet 
of the emergence of cos in the region. 

The EccB, originating in 1918, has been called the most important 
Protestant group in Czechoslovakia in the past twenty-five years. From 
the podiums of this church Josef Hromadka promoted reconciliation and 
peace among nations in the immediate post-World War II years, continu- 
ing to do so right up to the Soviet invasion of 1968. Ten years earlier 
he had organized the Christian Peace Conference, while receiving the In- 
ternational Lenin Peace Prize at about the same time.” A number of 
Christian leaders who hoped to deepen the Marxist-Christian dialogue 
launched by Josef Hromadka utilized the pre-1968 liberalizing policies to 
begin a renewal movement within the EccB. The creation of “New 
Orientation,” as this program was called, drew open rebuke from some 
of the top synodal leaders and even more vigorous opposition, indeed 
suppression, from the government.”! Many pastors involved in “New 
Orientation” ministries were relieved of their duties and had to find 
other types of work. Church-state tensions reached new levels of crisis in 
the decades that followed the “Prague Spring.” 

In the late seventies, documents from Czechoslovakia stated that “an 
increasing number of young people have refused to serve as conscripts 
in the army.” Among those mentioned were Frantisek Matula, Jaros 
Vaznias, and Ales Brezina. Brezina’s case was widely publicized by 
Palach Press in London and elsewhere in the West.”> A member of the 
ECCB and a signator of the human rights movement, Charter 77, Brezina 
was tried on 24 June 1977 and sentenced to thirty months imprisonment 
for attempting to evade military service.”* In his court speech he men- 
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tioned his support of Charter 77 and declared his opposition to the 
“manipulation” strategies of the Czech military forces, that is, allowing 
themselves to become a tool of the Soviet Union. He also referred to 
Albert Camus, Martin Luther King, Jr., Leo Tolstoy, and Peter Chelcicky 
as his “mentors,””° stressing also that a published 1976 Czech law had 
legalized free choices of conscience and belief (in paragraph 120). One 
news report referred to Brezina’s stand as “the first case of man openly 
stating that he regarded the army as a potential threat to peace, and 
therefore felt unable morally to serve in it.””° 

Information about the situation of Tomas Petrivy was released in 1980 
by Amnesty International. Petrivy, a student who had been expelled 
from his university two years earlier, was then called up for military duty 
and refused to serve. At his court trial he was sentenced to prison and 
served ten months. His appeal was rejected on 27 October 1980, and he 
was sentenced to another twelve months in prison “for causing bodily 
harm to a public agent and for evading military service.” The first charge 
had to do with an alleged scuffle with police at the time of his expulsion 
in 1978.” 

Then came the case of Jan Hrabina, also a signator of Charter 77, a 
member of the EccB, and charged for evading military service. He 
received thirty months imprisonment after a trial on 6 June 1981 found 
him guilty as charged by the state. In his court speech he said: “We are 
convinced that a legal alternative to military service would enable many 
of our citizens to live according to their consciences and beliefs, and 
would ensure respect of our society as well as tolerance of attitudes of life 
and personal conviction. At the same time it would certainly help to 
improve the services which are legal alternatives to military service.” 

The development of the Czech independent peace movement took the 
question of conscientious objection to a highly public level in the mid- 
1980s. In Prague, late in 1985, a thousand or more young people marched 
through the streets shouting peace slogans based on John Lennon’s 
lyrics. Many of the participants had signed a petition rejecting the siting 
of nuclear arms anywhere in Europe (“scrap the army” was heard repeat- 
edly in the crowd). This demonstration led to the drawing up of a docu- 
ment that incorporated Charter 77’s broader disarmament objectives.” 

Among its proposals the document included a section calling for 
“more space for the younger generation.” Taking the example of Hun- 
gary and the GDR, this statement noted that for reasons of conscience 
some young people were objecting to military service. Because the pres- 
sure of moral conflicts would lead to despair and suicide “we propose the 
introduction in our country of alternative service for conscripts whose 
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conscience or religious belief conflicts with training in killing people.” 
The proposal went on to suggest useful alternative work such as forestry 
conservation, protection of the environment, and care of the handi- 
capped. Such a move “would be welcomed by young people and the 
European public.” 

Hoping to reach as many sympathetic readers as possible, the authors 
of the document also forwarded a statement to members of the Federal 
Assembly, the Czechoslovakian Peace Council, and the synodic council 
of the ECCB, as well as to Frantisek Cardinal TomaSek. The letter main- 
tained that society should respect any person’s right to refuse military 
service on grounds of conscience. A proposal for various forms of alter- 
native service in such agencies as health services was included. Finally, it 
urged the government to endorse a UN resolution of 5 April 1987 regard- 
ing conscientious objectors.*? 

Just prior to the Prague demonstrations, Western information centers 
had become aware of certain secret government documents that con- 
tained officially held views of groups like Jehovah’s Witnesses. The 
writers of one such article maintained that Witnesses had “only one 
aim—the disintegration of the mobilization of the masses, and the de- 
fence readiness of the country.” That seemed to be a direct reference to 
the group’s pacifistic views. The writers (two police sergeants) also noted 
that the members of these religious groups normally could be identified 
only when young men refused to serve in the military.* 

Two specific cases helped to keep the co issue alive in the late 1980s. 
In August 1988 the courts handed down a sentence of fifteen months in 
prison to conscientious objector Vladan Koci, a cellist with the Prague 
Chamber Orchestra. He too was charged with evading military service. 
His defense counsel, Oktakar Moteji, alleged that Vladan had been 
swayed by conscience in making his decision. Moteji also asserted that 
the law should take account of people who refused military service for 
reasons of conscience.** The other incident had to do with the earlier 
sentencing of co Peter Obsil in January 1987 to twenty-two months of 
imprisonment for self-mutilation to avoid military service. He would 
have to face another call-up and possible further imprisonment in Sep- 
tember 1989. 

Some ECCB members, particularly those of the “New Orientation,” 
hoped the general synod might intervene for conscientious objectors. 
That would put theory into practice. On 19 November 1983 the synod 
had in fact formulated a broad resolution in which it called for arms 
reductions and for the right of cos to do alternative civilian work. A 
mandate to intercede in the case of Brother Svoboda (not otherwise 
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identified) was given to the council at the synod sessions in November 
1987. That sixty Czechs signed an appeal to include conscientious 
objection in the Helsinki process signified clearly that such initiatives 
remained alive and well.® 

Yugoslav peace groups seemed less sure of themselves. Details of 
individual cases for conscientious objectors had been unavailable since 
the release of a group of Nazarenes imprisoned in the 1960s. One group, 
calling itself the Ljubljana Peace Working Group, now began to publicize 
the cause of conscientious objectors in Slovenia.*” Most of the cases 
brought to light were of Jehovah’s Witnesses who were reluctant to 
campaign politically on their own behalf.** 

Resentencing had become the specific issue for a number of individ- 
uals who had received a second or a third prison sentence. The matter 
had become a point of debate in churches as well. A petition of the 
Church of the Nazarene, issued in April 1986, and protesting “the breach 
of Tito’s decree ruling out the practice of repeated sentences [in October 
1960],”* reflected this problem clearly. A group of six Jehovah’s Wit- 
nesses refused to travel to their units after serving their sentences, and 
then after receiving a second call-up authorities withdrew the call-up 
papers—only to reissue them in January 1987. Most members of this 
group went into hiding to avoid arrest.” 

The Peace Working Group, however, won the support of Joze Smole, 
the Slovenian Party president, who went so far as to outline civilian 
service alternatives. But the Presidium of the Socialist Alliance (repre- 
senting all of Yugoslavia) decided in January 1987 to reject this and all 
other calls for civilian alternative service. It also declared that “no further 
debate should be conducted” on such initiatives. In May the Peace 
Group had its lawyer, Slobodan Perovic, take the case to the Constitu- 
tional Court for a ruling on the constitutionality of compulsory military 
service. 

Members of the Peace Group stated that accepting such obligations 
was contrary to their beliefs and to the freedom of religion guaranteed in 
the Yugoslav constitution. The court’s ruling, handed down on 27 No- 
vember 1987, was that no one could be exempted from military service 
on religious grounds. To allow this, the court stated, would be to allow 
discrimination, that is, to favor some religious groups and not others. 
Private beliefs should not restrict participation in the country’s defense.”! 

At least a dozen Cos remained imprisoned in Yugoslavia during 1988. 
All were members of religious groups. According to reports eight of 
these were Jehovah's Witnesses from Slovenia (mostly) and Vojvodina, 
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one was a Serbian Seventh-Day Adventist, and one was a Nazarene. 
Also in this group was Father Don Andro Ursic¢, the first Yugoslav 
Catholic and priest to have refused military duty on grounds of con- 
science. Ursi¢ had been sentenced late in 1987 to two weeks’ imprison- 
ment, but faced a much longer sentence if he were found guilty. Another 
seven persons were known to have been released.” 

There seem not to have been any independent peace groups of conse- 
quence in Romania, Bulgaria, and Albania during the seventies and early 
eighties. Conscientious objectors did come forth in the former two coun- 
tries, however, especially among Jehovah’s Witnesses, the Nazarenes, 
Pentecostals, and Seventh-Day Adventists. Some were able to obtain 
noncombatant military assignments. Romanian authorities claimed that 
some religious groups were being granted exemptions, although it 
seemed they were granted in an arbitrary fashion. The Bulgarian govern- 
ment issued a number of decrees that provided the opportunity to fulfill 
alternative service requirements by working in certain industrial areas 
for five years. Conscripts working in these areas were not subject to the 
rights and duties of those serving in the army, but were granted all the 
rights and obligations of the Labor Code. 

A few cases of sentencing Bulgarian cos came to the attention of the 
West. One was that of Emil Kalmakov, a Pentecostal from Karnobat in 
southeast Bulgaria who was imprisoned five times for refusing to serve 
in the Bulgarian army. He was first arrested in 1979, and during the 
following six years served a total of four and a half years in prison. A 
subsequent term of three years in prison ended when the authorities 
announced his release in December 1988.” 

Up to this point the quest of East European cos for recognition of 
personal rights and freedom of conscience had been an uphill battle most 
of the way. Notable achievements had occurred in several countries, but 
an “old guard,” with an almost “Stalinist” frame of mind, remained in 
Romania, Bulgaria, Albania, and some would have said that the GDR, 
which had made some provisions twenty-five years earlier, should also 
be included in this list. But hopes had been raised by the mid-eighties, 
and it was clear that confrontations would continue and that the search 
would likely be intensified in the days to come. 

By now the yearning for personal rights and freedom of conscience 
also had become an integral part of the larger peace movements that 
persisted in most Warsaw Pact countries at that time. Reform require- 
ments of countries like Poland and Hungary, and some positive re- 
sponses attempted by these regimes, no doubt had a good deal to do 
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with the modest but significant successes registered by peace groups and 
cos in these areas. 

All the independent peace groups did have larger agendas than sim- 
ply gaining an alternative service opportunity for individual cos. Ecol- 
ogy, disarmament, general human rights, and other causes formed an 
important part of the widespread protest against bureaucratization, col- 
lectivism, and outright suppression of peoples that socialist economies 
and politics had brought to the region. A different way of life—more 
open, freer for individuals, with less emphasis on military power and 
better international relations—was being aspired to not only by consci- 
entious objectors, but also by many others. The struggle of the cos may 
well have come to symbolize the aspirations of broad sectors of the 
population, an abiding faith that such efforts were not in vain, and that 
change and improvements were possible even amid the distressing so- 
cial, economic, religious, and political conditions that prevailed in East- 
ern Europe as a whole. 

Some saw a need for greater cooperation among the peace groups in 
various countries, and also for more extensive contacts with sympathetic 
elements in the European and world community. The East European co 
declaration of 1988 related to the Helsinki Process pointed in that direc- 
tion. More than 400 people signed that declaration including prominent 
figures such as Andrei Sakharov, Charter 77 spokespeople, and Poland’s 
Solidarity leaders. Of the signatories 229 came from Hungary, 60 from 
Czechoslovakia, 36 from Yugoslavia, 21 from Poland, 15 from the GDR, 
and 77 from the Soviet Union. It was the first East European initiative to 
have so much Soviet support.” 

The appeal began with a statement of support for the 1987 resolutions 
of the Council of Europe and the United Nations Human Rights Com- 
mission. These had acknowledged conscientious objection to military 
service as a universal human right, while appealing to governments to 
release prisoners held for resisting military service and to provide an 
alternative service for them. The statement heartily endorsed these de- 
mands, then added: “As Europeans we also protest against the inhuman 
practices of our governments. It is disgraceful for the whole of the conti- 
nent that even after Hitlerism and Stalinism, and the evils of the world 
wars, there are still governments that do not respect an individual's right 
to follow the dictates of his own conscience. War and the suppression of 
individuals’ rights go hand-in-hand today as well. The nations of Eastern 
Europe expect the Helsinki process to link European security with the 
extension of human rights.” In their conclusion the authors called all 
“signatory countries to the Helsinki Accords to recognize conscientious 


Conscientious Objectors in Eastern Europe 297 


objection and alternative service, and to initiate the formulation of such 
an agreement at the Vienna cscz follow-up meeting.” 

Meanwhile the mutual support programs of independent peace 
groups in Eastern and Western Europe seemed to be gathering more 
steam. Still there were hurdles to overcome. The personal involvement 
of people from the East in meetings held in Warsaw Pact countries and 
Yugoslavia continued to be restricted, and that was true too for ex- 
changes going the other way. One such meeting was an illegal seminar 
held in Warsaw on 7-9 May 1987 under the eyes of Tv cameras and with 
reporters present from the international press. The seminar, organized 
by Freedom and Peace workers, brought together peace and human 
rights activists from eighteen countries. About twenty Freedom and 
Peace workers and the same number of Western applicants were denied 
permission or visas to attend. That still left more than fifty Europeans 
who did get there to join Freedom and Peace workers from Poland, 
members of the Ljubljana peace movement in Yugoslavia, people from 
Charter 77 in Czechoslovakia, and others.”° 

One of the documents unanimously endorsed came from the East 
German group “Peace and Human Rights” (unable to attend), stressing 
objection to the use of Warsaw Pact troops in member states and calling 
for the right of conscientious objection. One journalist wrote that in- 
dependent activists were thus declaring their own peace agenda, an 
agenda that took as its starting point the idea that peace was a social 
question and required radical social change. A British anti-war periodi- 
cal, Peace News for Nonviolent Revolution, could report in the summer of 
1990 that “conscientious objection had finally made it into the Helsinki 
Process.” Paragraph 18 of the document formulated at the 1990 Copen- 
hagen Conference on the Human Dimension (of the cscE) committed all 
signatory states with conscription (and that included the USSR) to con- 
sider ways of exempting cos from military service. In a subsection the 
statement specified that these should be “forms of alternative service 
being in principle of combatant or civilian nature, in the public interest, 
and of a non-punitive nature.”°” 

A somewhat similar meeting occurred in Bohinj, Slovenia on 25- 
28 August 1988. More than thirty people from the international co 
movement attended, coming from sixteen countries and including two 
Czechs, one Hungarian, and an exile from the GDR. Those from Poland 
and the Soviet Union who had registered did not arrive. A lively discus- 
sion took place, especially on the question of “how much is conscien- 
tious objection contributing to demilitarization?” Most people thought 
“not very much” because civilian service often was integrated with mili- 
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tary service. Participants were encouraged to treat conscientious objec- 
tion less as an individual matter and more as a collective objective to 
promote a real alternative to militarism.” 

The Yugoslav media were well represented. They saw a connection 
with the “Trial of Four” held by a Yugoslav federal military court. That 
trial, which had included the sentencing of Ivan Borstner, an officer in 
the Yugoslav army, followed reports of plans for a military coup in 
Slovenia. Slovenian society rallied behind the four with many demon- 
strations and public statements.” The question of the Slovenian co 
meeting may have been one of the crucial ones that would continue to be 
asked about conscientious objection. Interested bystanders were possi- 
bly hoping for a fuller view of the ideas that informed the peace move- 
ments as such. The question of whether conscientious objectors could 
and would help achieve the broader goals of these movements remained 
to be asked again. 


Breakthrough: The Curtain Rises 


East European conscientious objectors could always hope for better times 
and they were certainly prepared to keep up the struggle if necessary. 
As late as 1988, though, there were few signs that the situation would 
change dramatically in the near future. Governments grudgingly gave 
small concessions here and there, but simultaneously continued to insist 
that the laws of military service be kept to the letter. Objectors would 
continue to face confrontations, trials, and imprisonments, as pressures 
continued wherever these dissidents appeared.' 

With hindsight one can say now that such pessimism was unwar- 
ranted. Poland took the spotlight in the early spring of 1988 when the 
government announced that a proposal to legalize alternative service 
would soon be forwarded to the Sejm. The new law would include 
setting up a commission of civilian and military personnel to judge the 
merits of each individual case. A normal term of civilian alternative 
service would be three years, somewhat longer than the regular two-year 
term of military duty. Students who normally served a shorter term of 
duty would have their civilian service reduced to two years. 

The proposal passed in the Polish Sejm on 13 July and was scheduled 
to become law on 1 September. Not many days after the Sejm’s July 
action, eighty-six Jehovah’s Witnesses serving sentences for refusing 
military service were released from prison. Thirteen imprisoned Free- 
dom and Peace activists also were freed. The action resulted, reports 
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stated, from an appeal by the Polish military prosecutor's office to the 
Council of State made on behalf of ninety-five Jehovah’s Witnesses, 
and nine persons refusing military service for “pseudopacific reasons” 
(meaning they were Freedom and Peace workers). All those released had 
agreed to exchange two years of military service for three years of civilian 
alternative service. 

Government spokesman Urban admitted that several hundred Jeho- 
vah’s Witnesses and about a dozen or more Freedom and Peace workers 
still remained in prison because of their views. One of the activists, 
Slawomir Dutkiewicz, received his release on 6 August 1988 after being 
ona hunger strike since the previous November.” It was not clear at that 
point if and when the remaining imprisoned cos would be freed. The 
new legislation did not define very clearly who could qualify for exemp- 
tions. No national framework for appeals had been set up to control and 
standardize procedures and practices. Instead, local recruiting commis- 
sions were allowed to act arbitrarily in individual cases. 

Freedom and Peace leaders appealed to the public to help monitor the 
new act’s implementation. Beyond that, the Catholic primate’s social 
welfare committee was established to give opinions submitted to it by 
persons whose applications for alternative service were rejected. This 
group included Father Bronislaw Debowski (deputy chairman of the 
primate’s social welfare committee), Bishop Wladyslaw Miziolek (chair- 
man of the committee), and another committee member, Jan Sikorski. 
Their findings would not be binding, but the commission hoped to 
control abuses of the system where it could.! 

The uneasiness of some observers about how the law would be imple- 
mented was warranted. cos would continue to experience difficulties 
even after the demise of the Communist regime. Many objectors were 
told by their local boards that they had it wrong. Some of these tribunals 
would not recognize Catholic cos, and Catholics make up well over go 
percent of the population. Mariusz Szewczyszyn thus became the first 
post-communist government co to be given a prison sentence in Febru- 
ary 1991. On appeal his one-year sentence was suspended. The enor- 
mous rise of mass employment had reduced the available jobs that 
qualify as alternatives for military service. Some objectors have taken a 
defiant stance, saying they will go to prison if the co program is not 
administered more efficiently and as proclaimed by law.'® 

In Hungary, a breakthrough in the deadlock appeared imminent when 
the Catholic bishops and Laszlo Cardinal Paskai met with the new prime 
minister, Kardly Grosz, on 14 March 1988 to discuss possible changes in 
relations between the state and the Catholic Church. In effect, as the 
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bishops outlined their wishes, this meant a new agreement would re- 
place the one signed under duress by Archbishop Grész in 1950. Besides 
presenting concerns for greater freedom in such areas as education, re- 
ligious broadcasting, and rehabilitation of religious orders, the meeting 
heard a request from the cardinal that the government reconsider its 
policy of jailing Catholic conscientious objectors and provide for some 
kind of unarmed alternative service.‘ That meeting resulted immedi- 
ately in the prime minister’s announcement that government ministers 
were in fact considering a new law that would grant cos what the cardi- 
nal had requested.'® Not long afterward, government spokesman Rezs6 
Banyasz provided the first official government statistics on the number of 
cos still in Hungarian prisons. The total of 158, he said, included 146 
Jehovah’s Witnesses, 6 Catholics, 1 Nazarene, and 1 Adventist. 1! 

Information about the new legislation reached the general public soon 
afterwards. The Munich daily newspaper, Siiddeutsche Zeitung, reported 
in August that, from 1989 on, young Hungarian men would be able to 
choose between active military service and a civilian alternative. The 
Hungarian government officially announced the new law’s introduction 
on 10 November 1988. It stated that civilian service would be available as 
an alternative to military service, but it would consist of twice the length 
of service for regular recruits, that is, thirty-six months. The work would 
be mainly manual, and be administrated by the Department of Employ- 
ment rather than the army itself. The new service was made available in 
January 1989.'” 

Father Bulanyi termed the meeting of the bishops with the prime 
minister as “surpassing our wildest dreams.” He noted that twenty-five 
of “our brethren” had been imprisoned in “recent years” for refusing 
military service. “Always,” he said, “the bishops have opposed them, 
saying that pacifism was incompatible with Catholicism and patriotism.” 
He and other members of The Bush remained concerned, however, that 
alternative service would indeed be civilian work and not under the 
army’s auspices. “We are not prepared,” they declared, “to perform 
service in an institution whose task it is to kill the ‘enemy.’” If service 
were not to be a true civilian alternative, Bulanyists predicted that the 
problems connected with conscientious objection would continue.’ 

In February 1989 Justice Minister Kalman Kulcsar announced that all 
conscientious objectors remaining in prisons (the number given was 73) 
would have their sentences suspended. He added that legal proceedings 
against Cos would also be suspended while the new legislation for 
exemptions was being completed. Reports issued in August that year 
noted that 209 individuals out of 31,800 new army recruits had asked for 
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exemptions. Of these 14 were Jehovah’s Witnesses and 2 were Naza- 
renes. Two other Nazarenes and 27 Jehovah’s Witnesses had refused to 
perform either civilian or military service. It was mentioned as well that 
most of those choosing civilian alternative service would be employed in 
the health sector. 

Hungarian objectors, still looking for greater freedoms, chose 15 May 
1990 to found the Conscientious Objectors League, also known as the 
Alba Society. Its members hoped to put an end to discriminating differ- 
ences between the various forms of service, to ensure that everyone 
would have the right to choose non-military service on demand, and 
even to end obligatory military service by constitutional means. Perhaps 
these voices helped to bring about actual changes. In August 1990 mili- 
tary service was reduced to twelve months plus ten months reservist 
duty. Noncombatant service was reduced to fifteen months, while civil- 
ian service was reduced to twenty-two months duration with no further 
call-up.'” 

A genuine civilian alternative service remained the unreached goal of 
the cos and their church supporters in the GDR. That had been the 
substance of a seven-point program set forth in May 1981 by the Dresden 
Initiative Group Sozialer Friedensdienst (Social Service for Peace). This 
formula had offered a two-year term of work preceded by education 
preparation on themes of demilitarization, disarmament, peaceful se- 
curity, and non-violent forms of conflict resolution. It suggested exten- 
sion of service to that of medical aides, social work, disaster control, and 
protection of the environment as worthy fields of service. Synods of the 
Evangelical district churches gave these proposals sympathetic hearings 
as the bishops continued to warn against militarization in the GDR." 

Klaus Gysi, then the GDR secretary of state for church affairs, had no 
such sympathies and made it clear that such proposals were unaccept- 
able to the government.' That left the problem of the Totalverweigerer 
(that is, total resisters, notably again Jehovah’s Witnesses, and some- 
times Seventh-Day Adventists) unresolved. For those who refused the 
legal alternative, the only other was imprisonment, that is, a sentence of 
at least eighteen months. In actual fact it seemed that the sentences were 
often less severe, and that many individuals appeared to escape call-up 
altogether." 

In 1986, a new civil rights initiative emerged from the independent 
peace movement; it called itself Human Rights GDR. Among other 
things, it appealed for demilitarization of society, the creation of alterna- 
tive civilian service for cos, and an end to travel restrictions for East and 
West Germans. GDR peace groups had, on the whole, tended to engage 
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in quieter activities to avoid ongoing arrests. The authorities, for their 
part, tried to cut off contacts with peace activists in the West.1% 

On 12 January 1988, a group of seventy-seven people from the Um- 
weltbibliothek (Ecology Library) circle in East Berlin presented a petition to 
parliament for an alternative “community peace service” to last as long 
as a term of military service. They asked that cos not be required to take 
the military oath, or be under military jurisdiction, or to have further 
military duties. Ecology circles of this type were subject to strict sur- 
veillance under the pretext that illegitimate political activity might be 
part of their agenda. 

These efforts seemed not to impress the authorities; the state con- 
tinued to claim that a number of social concerns were outside of the 
church’s proper sphere. This was in keeping, the church was told, with 
its doctrine of “two kingdoms” (one the kingdom of Christ and the other 
the kingdom of this world, for which earthly authorities are responsible). 
Among the items the state questioned were conscientious objection and 
alternatives to military service. These matters, said the authorities, along 
with human rights and problems of the environment, ought to be settled 
by the state alone. 

That the EKD intended to keep the issue alive was apparent from a 
March 1988 address given by Werner Leich, the new chairman of the 
Conference of Protestant Church Leaders of the GDR. Seeking to ad- 
dress some “signals for the future” of church-state relations, Leich listed 
“fields of action, by state and society which would have a significant 
effect on expectations of the future.” He included also these words: “the 
introduction of a civilian alternative to military service would solve the 
problem of those who refuse to serve; it would release powerful energies 
for socialist society among young people, even if they do not actually 
make use of this alternative.”1!° 

The GDR did begin to grant a regular civilian service by the end of 
1989. In Dresden, for example, a group of twenty-five young objectors, 
all so-called “total resisters,” had been serving as volunteers since 20 No- 
vember. By that time the Methodist Church, with a membership of 
20,000, expressed itself as being in favor of the abolition of military 
service. It held the view that if such service were to continue, young men 
ought to be able to choose alternative peace work anywhere in Europe. 
To that opinion the Conference of Protestant Churches publicly added its 
conviction: (1) that the type of service performed ought to depend ona 
declaration made by the conscript, not on the pronouncement of a tri- 
bunal; (2) that conscripts should be allowed to serve near their homes; 
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and (3) that an alternative civilian service ought to be longer than the 
regular term of military service.''° 

An official announcement allowing alternative service in the GDR was 
released on 8 February 1990. Recruits would be allowed to choose their 
own field of civilian work. The term of service would be twelve months 
whether in the army or in alternative service. Total resisters would not be 
imprisoned, but asked to pay a fine. That summer GDR officials an- 
nounced that half of the recruits who had just started their basic training 
in the army (about 80,000 men) would be opting for conscientious objec- 
tion. With the uniting of the two Germanys on 3 October 1990, recruits 
for military service came under the somewhat less generous regulations 
of the new Federal Republic of Germany Bundeswehr. Alternative civilian 
service had been an option to West Germans for a number of years. The 
majority of these cos had worked in hospitals as aides or as orderlies. 
Sometimes objectors would be allowed to go home because not enough 
alternative work positions could be found. Since 1969 German objectors 
could do their service in a third world country. Service is for a period of 
fifteen months in place of a full year of military service. Some peace 
activists feel that this is a form of discrimination that too must end." 

By this time the ending of criminal prosecutions of cos in the Soviet 
Union seemed to be under active consideration. A leading legal expert, 
Valeri Savitsky, deputy director of the Institute of State and Law of 
the USSR Academy of Sciences, announced that possibility in London on 
13 June 1988. That announcement followed a published reference to 
alternative service in the early Soviet period, made by Konstantin Khar- 
chev, chairman of the USSR Council for Religious Affairs."* At that 
point, however, many conscientious objectors still remained in prison. 
In fact the majority of religious prisoners listed in Western publications 
such as Keston News Service and War Resisters’ International Newsletter 
were Cos.1!9 

Concern about the ongoing problems of Soviet conscientious objec- 
tors shifted somewhat to the Baltic republics during this period. A num- 
ber of new Co sentencings occurred in that region, related perhaps to the 
fact that a large number of recruits for the war in Afghanistan originally 
came from Lithuania and the neighboring republics. For example, six- 
teen members of a new, formerly Baptist, group in Estonia that called 
itself “Word of Life Church” all refused to join the Soviet army.'”° 

Meanwhile, the independent peace movement known as the “Group 
for Establishing Trust Between the Soviet Union and the United States,” 
begun in 1982, experienced much harassment, notably in Moscow. Many 
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of the early members had been scattered by arrest and expulsion to the 
West. Others took their place and continued the group’s peace promo- 
tion program. Several people gained some prominence through their 
pacifist stand regarding military service. Nicholas Khramov and Dmitri 
Agunov were among them. The former had suffered repeated short-term 
imprisonments, while Dmitri finally “disappeared,” perhaps forced into 
military service somewhere in the country. '7! 

On 19 February 1988, several young Moscow men led a Pushkin 
Square demonstration calling for the right to obtain exemption from 
military service and alternative service opportunities. An associate of 
these men, Lev Krichevskii, was committed to a military hospital in April 
1988 after repeated hunger strikes taken to protest military service. In the 
summer of that year eighteen-year-old Alexander Pronozin declared his 
objection in an open letter sent to the USSR Minister of Defense. The 
procurator’s office in Moscow opened a criminal case against Pronozin 
for “evasion of the regular call-up to active military service,” but took no 
other action against him at the time.!” 

Soviet COs remained under pressure in 1989. Rising rates of draft 
evasions were possibly partly responsible for this, as may have been the 
impending budget cuts and the army’s loss of popularity. Chief of Staff 
Mikhail Moiseyev told Pravda later that 6,647 men had evaded the draft 
call-up in 1989 compared with 1,044 the previous year. About 90 percent 
of these were “ethnic objectors’—conscripts from the Baltic republics, 
the Caucasus, Central Asia, and other national groups who considered 
conscription into the Soviet Red Army a violation of their national sover- 
eignty. Local authorities often refused to cooperate, so most of the evad- 
ers were never prosecuted. Reports of more arrests continued to reach 
Western research centers, mostly concerning Jehovah’s Witnesses.” 

Disturbances in the Baltic republics seemed to increase in the fall of 
the year. Such organizations as the pacifist Latvian group For Country 
and Freedom encouraged resistance. Documents appeared urging peo- 
ple who hesitated to join the Soviet army to become members of the 
Latvian Popular Front, Helsinki 66, or the Group for the Defense of 
Human Rights instead. The Popular Front actually sent an open letter to 
the Presidium of the Latvian Supreme Soviet calling for the introduction 
of a military service alternative. On 10 November 1989 the Latvian consti- 
tution was amended to allow an alternative to military service for per- 
sons “whose religious and ideological convictions do not permit them to 
serve in the armed forces of the USSR.” Many activists continued to hope 
that new legislation on freedom of conscience would provide for consci- 
entious objection as a legal alternative. That did happen on 1 March 1990 
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when the Latvian Supreme Soviet adopted a labor alternative. The co 
commission set up to judge cases included a priest and a professor of 
literature. !**4 

Two weeks later Estonia became the second Soviet republic to intro- 
duce alternative service. Men of service age were given until 15 April to 
register. Alternative service would be six months longer than the regular 
military term. Young men would be allowed to work where a shortage of 
workers existed, that is, in such areas as the militia, fire brigades, 
hospitals, railways, public transportation, municipal offices, or simply 
working as doormen. The legality of the move seemed unclear since 
the Estonian constitution (in contrast to that of Latvia) had not been 
amended to allow for such exemptions. !”° 

The central Soviet authorities refused at first to recognize the validity 
of these changes, but later seemed to accept them in practice if not in 
theory. Young Estonian men were directed to report their intention to 
seek an alternative service to the newly established Estonian Labor Ser- 
vice Commission. At its first meeting on 9 April the Council accepted all 
applicants, regardless of the reasons given for refusing military service. 
In other USSR republics more cos had had to face the courts, and accept 
prison sentences. A prisoners’ list released in March 1990 revealed that at 
least eight Christian and seventeen Jehovah's Witnesses in a larger group 
of sixty-seven were in prison as Cos. Other names were added to the list 
in the fall of the year, most of these being Jehovah’s Witness cos as 
well. 126 

Discussion of the implementation of a new “Law on Freedom of 
Conscience and Religious Organizations” in the army also had raised the 
issue of conscientious objection. In an interview with Major General 
N. Grebenko, published in Izvestiia, it was claimed that efforts had al- 
ready been made to arrange for Cos to serve in railway or military 
construction. Generally, however, discussions of new legislation on free- 
dom of conscience did not touch on the matter of conscientious objec- 
tion. An exception to this was the case of the RsFsR where specific 
mention of a need for an alternative service did occur in these debates. 
On 15 June 1990 several deputies of the Moscow city council published 
the text of a petition on behalf of cos, which they planned to submit to 
the Supreme Soviet later that year. !”” 

A dramatic announcement early in 1991 stated that the USSR as a 
whole would now grant legal exemptions to military service for conscien- 
tious objectors. Spokesman Lieutenant General Anatoli Antonov, the 
deputy head of the Soviet general staff, also stated that such non-military 
service would last for three years and have no connection with any of the 
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armed forces of the Ministry of Defense, the KGB, or the Ministry of 
Internal Affairs. The August coup brought a change of government and 
much turmoil at high levels. By the end of October 1991 the new law still 
had not come before the Supreme Soviet. 

More republics were now introducing alternative service legislation in 
their own assemblies. In the RsFsR Alexander Pronozin was invited to 
serve in a special work group to help draft alternative service regula- 
tions. The seven members of this body also included Moscow city coun- 
cilor Alexander Kalinin, who had already been working on such legisla- 
tion on behalf of the Supreme Soviet, and a peace group known as The 
Radical Party. In Moldova such a law was enacted on 10 July. By then 
Georgia had done so as well, and in October the Ukrainian government 
followed suit. For the latter it seemed that provisions applied only to 
those whose religious beliefs precluded military service, and the term of 
service was thirty-six months to replace two full years of military service. 

Reports continued to suggest that a large number of cos, perhaps 
several hundred, remained in prison even after the August coup. Pro- 
nozin, who had been arrested on 14 June 1991, and brought to the 
Kascenko psychiatric hospital for an examination on 24 July, appeared at 
the Sovietski District Court of Moscow on 27 December for a ninety- 
minute hearing. A final verdict was postponed. Amnesty International 
took up the cause of a dozen or more Cos imprisoned in the Soviet 
Union. One of these had to do with the arrest and sentencing of Sergy 
Osnach of Shostka in the Sumy region of Ukraine. He was arrested on 
4 April 1991 and would be due for release, if he had to serve his full 
sentence, in October 1992. !8 

Laws for conscientious objectors in Yugoslavia came under review in 
1989. An official news agency announced that as of 21 April a form of 
alternative service would be available, but the term of service would be 
two years instead of the normal military term of one year. Only those 
persons refused on the grounds of religion would be considered for such 
exemptions. Even these still would need to swear the military oath and 
render service under military direction. This meant that many objectors 
would find the alternative unacceptable. Since Jehovah’s Witnesses, for 
example, refused to serve in the army in any form, most of those serving 
prison sentences in 1989 (dozens altogether) represented that group. 
Some other individuals were released during the year. 

The outbreak of war between Serbia and the republics of first Croatia, 
then Bosnia created chaos in all three republics. Military authorities, 
although speaking under the sham authority of a defunct government, 
threatened draft evaders, resisters, and deserters with heavy penalties. 
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The maximum sentence for leaving the country could be death. Refusal 
to report for duty became widespread in Serbia. Some peace activists 
were arrested. Slovenia alone provided a proper debate on conscientious 
objection, and indeed provided the right to conscientious objection. The 
Croatian constitution now also recognizes the right of conscientious 
objection against military service, but the Defense Law provides the right 
only for recruits, and not at all for men who have served in the Yugoslav 
People’s Army. 

As a result Croatian anti-war campaigners have called for more con- 
sistency in the regulations, and for aid to help resisters insufficiently 
protected by law. In the summer of 1991, Amnesty International noted 
reports that many young men were deserting or refusing to respond to 
call-up. The organization urged the immediate recognition of the right of 
conscientious objection for all who would not serve in the military. It also 
called for the abolition of the death penalty for these and other offenses, 
allowable under the Criminal Code of sFry.!?? 

In Czechoslovakia imprisonments were continuing in 1989, even as 
events were moving rapidly toward the “Velvet Revolution” at the end of 
the year. One co case had to do with the 14 June sentencing of nineteen- 
year-old Libro Frank, who belonged to the Hari Krishna community. 
Frank later agreed to serve in the armed forces. By that time the Indepen- 
dent Peace Group (NMs) had launched a petition calling on the Czech 
president, Gustav Husak, to release two other objectors, Vladan Koci 
and Jan Subrt. The latter, serving a sixteen-month sentence, was in fact 
released after nine months, and it was thought that the authorities might 
allow him to work for ten years in the coal mines, then the only existing 
alternative service available in Czechoslovakia.'*° 

In February 1990, Jana Petrova, a representative of the new coalition 
government created on 10 December 1989, informed a group of work- 
shop participants in Waterloo, Ontario, Canada, that alternative service 
legislation was being worked out in her homeland. It would allow re- 
cruits to submit written applications for alternative service to the mili- 
tary authorities. Civil alternatives to military service would be made 
available, with requests considered by special committees set up on 
regional levels. Those not considered eligible might be sentenced to 
several years imprisonment if they refused to serve. These provisions 
were enacted by the Federal government on 14 March. Article 12 of the 
law also provided between six months and three years of imprisonment 
for those who intentionally avoided civilian service. By the end of 1990 it 
seemed that all persons imprisoned for refusing military service had 
been released.'* 
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Conclusion 


In Eastern Europe the recent struggle for freedom of conscience with 
respect to state service appears to have registered significant successes. 
The majority of the countries of the area formerly dominated by Marxist 
regimes have brought in alternative service legislation after World War II. 
In several of the remaining states (one must not forget the new ones 
recently created), conscientious objectors may expect more favorable 
treatment when the changeovers to new governments and revised laws 
are completed. To work out an equitable and proper application of these 
laws so that those seeking alternative service may actually get it as 
promised may take longer. Political, social, and economic hurdles can 
still get in the way of solving all the problems cos have faced until now. 

Conscientious objectors themselves will be reassessing their positions 
in the years ahead. With foreign domination gone it may seem less 
onerous, and eventually no longer a problem, to serve in the army of 
one’s homeland. Not all objectors took their stand on the basis of re- 
ligious conviction alone, although a very large number have and will 
continue to do so in the future. A deep cynicism about the relative merits 
of militarism will remain for many people in the years to come. The views 
of some religious groups are not linked to the political fortunes of the 
state; they rest on views of biblical understanding and philosophical 
attitudes to life and community existence. Politics have been a vital part 
of the equation, however, and the marked pattern changes of the recent 
East European revolutions will have their impact on the pacifist commu- 
nity as well. 

It may be that cos will find themselves in a lonelier position in 
the days ahead. Some church groups that have undergirded them in 
their own institutional struggles for goals no longer so centered on sur- 
vival alone may want to move on to another agenda. It remains to be 
seen whether the tenets of pacifism, nonviolence, and nonresistance (or 
whatever term one wishes to use) will be permanent parts of the doctri- 
nal foundations in the churches that have made a home for conscientious 
objectors thus far. 

Protestants were not alone in standing with the cos, nor always 
necessarily the most aggressive groups in seeking recognition for the 
objectors. Groups like the Mennonites of the Soviet Union, holding to a 
centuries-old pacifist tradition, tended to seek at least some accommoda- 
tion, to seek their exemption from carrying arms within the framework 
of the army itself. Jehovah’s Witnesses, not clearly part of the Protestant 
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ethos, have demonstrated perhaps the most consistently radical position 
on this theme. The Catholic-inspired perspective of Polish and Hun- 
garian Catholics is more difficult to categorize. In Poland, the changing 
of the military oath will no doubt make a difference for some; Father 
Bulanyi’s leadership in The Bush bases its self-identity on what some 
have called a “Protestantized” approach to interpretation. Focussing 
strongly on “what the Bible teaches,” this group has brought a sig- 
nificant critique to its Catholic traditions regarding church and state. 
Whether its pacifist thrust can be sustained under new conditions re- 
mains to be seen. 

Czech Brethren and German Lutherans often rooted their pacifism in 
the varied objectives of the larger peace movements of Eastern and 
Western Europe. Baptists and Pentecostals sought their rationale in a 
very personal, and in some ways simple, conviction that killing humans 
is wrong, and that too is a principle that changing politics and economics 
do not really affect. The challenge of building a new civil society is 
daunting in all these countries, and the test of personal integrity may 
come in the end not so much through what is objected to, but through 
what is affirmed and attempted in building the better communities many 
are longing for so much. 

-It is too early to say whether the common Co concerns expressed in 
various religious groups will actually bring these churches together to 
discuss peace issues around one table. There still are major differences 
between the denominations, and recent evidence suggests that greater 
freedom in Eastern Europe may lead to increased tensions rather than 
unifying them in some way. The struggle for preserving the rights of the 
individual must be seen as a struggle that goes beyond a particular 
group, and even beyond the region studied here. Freedom of conscience 
and religious liberty are world-wide concerns. Conscientious objectors 
have sought to focus on some of the central issues on which churches 
need to work together. It remains to be seen whether their gains will 
deliver what they have seemed to promise and how the uncompleted 
agenda fares in the years ahead. 


10 
The New Church-State Configuration 
in Eastern Europe 


Sabrina Petra Ramet 


The repluralization of Eastern Europe has radically transformed the 
conditions in which religious organizations functioned. It has changed 
the relationship of church and state and altered the balance of forces in 
these countries. Protestants are not the only ones affected, and their 
situation is fully comprehensible only if placed in the wider context of 
general religious life. These more general changes are treated in this 
chapter. 

My starting point is the self-evident fact that the political changes 
in Eastern Europe have opened up significant new opportunities for 
all churches, and the less evident—but I would argue, clearly docu- 
mentable—fact that the Roman Catholic Church stands to gain the most. 

The essence of these changes is that the regulatory mechanisms of the 
communists, which, among other things, served to bridle the strength of 
the larger churches, have been dismantled. In the new, less-regulated 
environment, the larger churches are now able to flex their muscles. This 
has quickly led to controversy, above all in Poland but also in Hungary, 
Croatia, Serbia, and elsewhere. In Czechoslovakia, by contrast, the as- 
cent to power of the Civic Forum in late 1989 opened the door to a revival 
of an anti-Catholic animus, rooted in the traditional anti-clericalism of 
Czech intellectuals. ' 

The purpose of this chapter is to assess the changes that already have 
taken place in the sphere of church-state relations since the collapse of 
communism in 1989, to assess the effect that these changes will likely 
have on the role of the churches in politics, and to indicate some probable 
future effects on patterns of religiosity in the region. The discussion will 
focus on Poland, Czechoslovakia, Hungary, Yugoslavia, Romania, and 
Bulgaria. The German Democratic Republic (GDR), which was formally 
accepted into a reunified Germany on 3 October 1990, and Albania will 
be discussed only in passing. 
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Changes in Legislation 


The most signal change in the church-state relationship throughout the 
region is the abolition of the old state offices for religious affairs and the 
drafting of new, far more liberal legislation governing church-state rela- 
tions and the exercise of religious faith. Under the old regimes, the state 
offices were entrusted with the task of supervising, containing, and 
exploiting religious organizations. These offices were variously attached 
to the ministry of culture (as in Czechoslovakia), to the secret police, or 
later placed directly under the council of ministers (as in Poland), to the 
ministry of foreign affairs (as in Bulgaria), etc. In the Bulgarian case, for 
example, the Orthodox Church was considered useful in promoting the 
state’s objectives abroad; hence, the church’s organizational subordina- 
tion to the Ministry for Foreign Affairs. These offices maintained a 
high level of surveillance, including the bugging of homes of outspoken 
clergy and the bugging of Catholic Church confessionals.? 

In general, after dissolving the old state offices, the new governments 
of Eastern Europe transferred some of their functions to new bodies. In 
Poland, for example, coordinating functions were assigned to a new 
section attached to the Council of Ministers, while in Hungary, the state 
office was replaced on 1 July 1989 by a new Secretariat for Church Policy; 
Barna Sarkadi Nagy, a reputed liberal on religious matters, was initially 
appointed to head the new secretariat.* (The more orthodox Imre Miklés 
had headed the old state office.) By the end of the year, the secretariat 
was reorganized as a religious affairs department, attached to the Minis- 
try of Culture, and Ivan Platthy had been appointed to head it. The 
churches were allowed to deputize representatives to take part in the 
department's work.° But with the electoral victory of a noncommunist 
coalition in elections held in March 1990, further reorganizations seemed 
likely. In Czechoslovakia, the Secretariat for Church Affairs, hitherto 
headed by Vladimir Janku, was simply abolished outright. 

The new laws already adopted in Poland, Hungary, Czechoslovakia, 
and Bulgaria, and taken up more slowly in Romania and Yugoslavia 
(which was mired in civil war by the summer of 1991), had a number of 
common features. The laws assured freedom of religion, forbade dis- 
crimination on the basis of religious faith, guaranteed the right of parents 
to obtain religious education for their children, assured that soldiers may 
practice their faith without obstruction (as the Hungarian law puts it, “as 
individuals on military premises, and . . . collectively off military prem- 
ises’), barred the state from controlling religious life, and liberalized 
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conditions for the reopening of religious orders, the reestablishment of 
church orphanages, hospitals, and retirement homes, and the engage- 
ment by laypersons and clergy in charitable work.® In Czechoslovakia, 
the communist regime had used its control of sacerdotal licenses to stran- 
gle official church life—thus driving it underground—and had tried to 
exploit its provision of salaries to clergy to induce cooperation. Under 
Czechoslovakia’s new law on religious organizations, the licensing of 
clergy became a dead letter, although the noncommunist government 
continued to provide financial assistance and salaries to clergy belonging 
to the country’s twenty recognized churches.” 

In Poland, new religious legislation was passed on 17 May 1989. 
Under this legislation, the Catholic Church obtained the full rights of a 
legal person for the first time since the war as well as the sanctioning of 
its sundry educational, cultural, and charitable activities, many of which 
had operated in communist times in the gray zone of semi-illegality. The 
new law also guaranteed the church’s right to build facilities, including 
places of worship, hospitals, radio stations, and even theaters. The law 
also guaranteed the church the legal right to own and operate private 
schools, including diocesan and monastic seminaries, and abolished 
the military obligation for novices in orders and students in church 
seminaries.® 

In Bulgaria, the Independent Committee for the Defense of Religious 
Rights, Freedom of Religious and Spiritual Values submitted a petition to 
the Bulgarian National Assembly in October 1989, signed by 240 people, 
demanding radical changes in state legislation governing religious af- 
fairs, including freedom of communication with religious organizations 
abroad and a recognition of the legal validity of church marriage. In 
January 1990, Lyubomir Popov, deputy minister of foreign affairs and 
chair of the Committee for Affairs of the Bulgarian Orthodox Church and 
the Religious Denominations, announced that a draft bill on religious 
organizations had been drawn up. The draft law was described as “con- 
sistent with the international agreements signed by Bulgaria, and more 
specifically with the Vienna concluding document.”? 

In Yugoslavia, the Federal Secretariat for Information convened a 
meeting with editors of religious publications from various churches in 
July 1990 to discuss proposed legislation. But the subsequent disintegra- 
tion of Yugoslavia rendered all further talk of federal legislation entirely 
gratuitous. Croatia’s Catholic bishops had earlier demanded a restora- 
tion of religious instruction in the state schools. After June 1991, this 
question became hostage to the broader question of whether Croatia, in 
which the largest number of Yugoslav Catholics lived, would be able to 
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consolidate its independence or whether it would be crushed by the 
Serbian military and annexed to a Greater Serbian state. Certainly, the 
legislation drafted in the new Croatia in 1990 promised to legally safe- 
guard the liberalized conditions already achieved for publication of reli- 
gious material and for other religious activities. '° Officials said at the time 
that the new legislation would allow the churches to freely engage in 
areas of health care, education, culture, and even science.!! In Romania, 
the government of Ion Iliescu announced that the new legislation on reli- 
gion would be based on the precommunist laws of 1928. Since these laws 
discriminated against neo-Protestant communities and treated the Or- 
thodox Church with special favor, Romania’s Protestants expressed con- 
cern about the regime’s intentions in this regard. Both neo-Protestants 
and Catholics also have been concerned about the evident continuity 
between the old (Ceausescu era) Department of Cults and the “new” 
Ministry of Cults. Many officials in the ministry occupied the same jobs 
they had held in the old department, and the staff of the new ministry 
was actually larger than that of the now superseded department. 

The churches have moved quickly to establish themselves on surer 
footing. Their first moves focused on obtaining the return of property 
confiscated at the time of the communist takeover, expanding their 
media efforts (both print media and broadcasting), and—as already 
hinted in the context of Yugoslavia—pressing for the restoration of 
religious instruction in the state school system. 

As the communist regimes collapsed and the reprivatization of the 
economy acquired high priority, the return of nationalized property 
inevitably became the focus of wide discussion in all of these countries. 
This discussion included questions of returning church property confis- 
cated between 1945 and 1952. Hungary perhaps moved the fastest, with 
the return of school facilities being a top church priority. On 2 September 
1989, for example, the Evangélikus Gymnazium of the Lutheran Church 
in Budapest was reopened; seized by the state in 1952, it was returned to 
the church after three years of campaigning by Lutheran lay activists. By 
late 1989 already, there were, aside from the Evangélikus Gymnazium, 
ten other denominational middle schools in Hungary (eight Catholic, 
one Reformed, and one Jewish), and a second Reformed middle school 
was reopened in 1990."° A special difficulty developed in Hungary in 
early 1990 when it was discovered that the owners of confiscated church 
property were putting their facilities on sale rather than waiting for the 
state to seize them and return them to the church. This chiefly affected 
buildings that had been confiscated from such Catholic religious orders 
as the Salesians. As a result, the Hungarian parliament intervened in 
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February 1990, imposing a freeze on the further sale of former church 
facilities. Eventually, on 10 July 1991, parliament approved a law autho- 
rizing the return to the churches, within three years, of all nonprofit- 
making property confiscated by the communists." 

In Czechoslovakia, the Catholic Church asked for the return of only 
basic church facilities and lands, but declined to ask for the return of 
industrial enterprises previously owned by them. On 19 July 1990, after a 
heated debate lasting several hours, the Czechoslovak Federal Assembly 
voted to return to the Catholic Church seventy-four buildings confis- 
cated by the communist government in 1949 and 1950, mostly from the 
religious orders. Of this number, sixty buildings were in the Czech lands 
and fourteen in Slovakia. As in Hungary, the return of confiscated prop- 
erty produced complications. Here, controversy centered on property of 
the Greek Catholic Church that was forcibly turned over to the Orthodox 
Church in 1950 by the communists when the Greek Catholics were 
suppressed.'° The Czechoslovak Orthodox Church protested the deci- 
sion of the Slovak government to return remaining properties to the 
original owners, arguing that where the majority of the parishioners 
were Orthodox, the church should remain in Orthodox hands.!° Dis- 
agreements between the Czech and Slovak republics about federal juris- 
diction generally held up passage of all major legislation for months, 
with the result that the Czechoslovak government finally passed its law 
on church property only in late July 1991. As passed, the law called for 
the return of 198 church buildings (in addition to the seventy-four pre- 
viously returned).’” 

And in Romania the Orthodox Church Patriarchate hinted at com- 
pensation by publishing data on church facilities demolished or ob- 
structed since 1977. Specifically, the patriarchate claimed that twenty- 
two churches had been demolished (including the Vacaregti monastery, 
and the Cotroceni, Pantelimon, and St. Vineri churches) and that an- 
other seven had been “moved and disadvantageously sited, [and] also 
closed to religious services.” 

Religious programs—once considered a media anathema—are now 
commonplace on East European radio. Poland, Czechoslovakia, Hun- 
gary, and Yugoslavia have all allowed religious programs to be broad- 
cast, and pressure built up for similar permission to be granted in 
Bulgaria as well. In Hungary, churches also were allowed to sched- 
ule religious programs on television. By May 1990, an agreement was 
reached that allotted twenty-five minutes per week to the Catholic 
Church, which could be used for Bible readings, ecclesiastical news, 
children’s catechism, and advice to the laity, while Protestant churches 
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would have fifteen minutes per week to share among themselves.!? New 
religious publications also made their appearance, such as the monthly 
journal, Protestant Review—World and Thought (print run of 5,000 copies), 
which was the first Protestant mass publication in Poland since 1945.7" In 
Czechoslovakia the prestigious journal Teologicke texty, which had been 
published underground for some ten years, began “official” publication 
in March 1990. 

But it is in the sphere of education where church gains may have the 
greatest impact. In Czechoslovakia, Croatia, and Slovenia, theological 
faculties, which had been separated from the universities in the late 
1940s or early 1950s, were allowed to reaffiliate with local state univer- 
sities that held full faculty status. In the German Democratic Republic, 
the theology “section” of the University of Rostok was restored to “fac- 
ulty” status in February 1990. It had enjoyed faculty status from 1432 to 
1970, but had been demoted to a section in 1970 as part of the Ulbright 
regime’s efforts to curb religious practice. The restoration of denomina- 
tional schools in Hungary was discussed above; in Poland the Lutheran 
Church opened the country’s first postwar Protestant high school in the 
fall of 1990 in Bielsko-Biala. 

Potentially far more important, however, were pressures to restore 
religious instruction in state schools. These pressures already had led to 
the reintroduction of religious instruction in public schools in Poland, 
Czechoslovakia, Hungary, Serbia, and Romania, and stirred controversy 
in Poland, Hungary, Slovenia, and Croatia (where the issue was raised 
soon after the electoral victory of the noncommunist Croatian Demo- 
cratic Community in April 1990). The debate heated up in autumn of that 
year, as some priests argued that religious instruction was stronger when 
kept strictly voluntary. But this argument did not prevail, and Catholic 
religious instruction was reintroduced into the state schools beginning in 
autumn 1991. Because of the war, it was impossible to assure regular 
school instruction in all districts, let alone introduce religious instruc- 
tion. But taking that into account, the Catholic weekly Kana was able to 
report, in March 1992, that about 65 percent of all schoolchildren from 
Catholic families were enrolled in state religious instruction programs.”! 
Meanwhile, the controversy continued unabated with resistance and 
criticism at many of the schools as religious instruction was first intro- 
duced.” In Poland the churches of the Polish Ecumenical Council (whose 
members include most Protestant churches alongside the Polish Ortho- 
dox Church and two Old Catholic churches) have disputed the desir- 
ability of introducing religious education in state schools, claiming that 
non-Catholic children would inevitably become victims of discrimina- 
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tion. Mass protests in Warsaw featured banners with a picture of a black- 
robed Catholic priest towering over a throng of openmouthed children, 
with the words “We didn’t struggle for this!” inscribed below.* 

In Hungary, where the Ministry of Culture announced in June 1990 
that religious instruction would be introduced in the curricula of state 
schools in all grades on a voluntary basis effective in September, skeptics 
were concerned. “Those who don’t participate in one or [anJother re- 
ligious class will be branded [as] . . . heretics,” Péter Hanak, a noted 
historian, said on a Hungarian radio talk show. 


The Normalization of Church Life 


Almost overnight, much that has been considered “normal church life” 
in the West revived in Eastern Europe after four decades of suppression. 
The two most poignant expressions of the new climate were the some- 
what vague relegalization of Romania’s Greek-Rite Catholic Church on 
31 December 1989 (it had been banned on 1 December 1948, at which 
time it claimed about 1.7 million faithful) and the repeal in Albania 
on 8 May 1990 of the law banning religious propaganda. Six months 
later, places of worship were allowed to reopen; Albania’s 2,169 churches 
and mosques had all been closed in 1967. Where Romanian Greek- 
Rite Catholics were concerned, the 1989 decree lifted the ban on their 
church’s services, but omitted to say anything explicit about the church’s 
legal status or its long-standing claims for restitution of property turned 
over to the Orthodox Church.”° 

Other changes have included restoration of the religious orders (in 
Czechoslovakia and Hungary), resumption of diplomatic ties with the 
Vatican (by Poland, Hungary, Czechoslovakia, Romania, Bulgaria, and 
Albania), revival of seminary life (in Slovakia, for example, the three 
Catholic seminaries accepted a record 277 applicants to start training in 
the fall of 1990), and arrangements to make the Bible readily accessible 
(in Bulgaria, for example, it was announced in July 1990 that some 
300,000 Bibles would be printed by mid-1991).”” Alongside the resump- 
tion of diplomatic ties with the Vatican, the pope has been able to visit 
several countries in the region, specifically Czechoslovakia in April 1990, 
Hungary in August 1991, and Poland for his fourth and fifth time as pope 
in June and August 1991. Ljubljana promised that the pope would be 
able at some unspecified date to visit Slovenia.* 

With the collapse of communism, there have been changes in the 
organizational infrastructure. In Hungary, for example, the Free Church 
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Council (which performed administrative functions for the State Office 
for Church Affairs) and the controversial “patriotic priests” organization, 
Opus Pacis, were both dissolved in late 1989. In Czechoslovakia, Pacem 
in Terris, the state-sponsored association of Catholic clergy, condemned 
by the Vatican in March 1982, was disbanded on 7 December 19869; it 
literally collapsed hand in hand with the communist regime.” As of 
December 1987, only three of Czechoslovakia’s thirteen dioceses had 
resident bishops; state obstruction prevented the church from installing 
regular bishops in the other ten. Now, all dioceses are manned by resi- 
dent bishops, and a new bishops’ conference was established in March 
1990 with subconferences for Bohemia-Moravia and for Slovakia. Mean- 
while, the Christian Peace Conference, based in Prague and long tainted 
by its collaboration with its communist backers, decided to continue its 
operations, but to try to redefine its role. In Bulgaria, the first Muslim 
“junior college” opened its doors on 1 October 1990 to some forty-five 
Muslim students whose curriculum was to include classes in history, the 
history of philosophy, and foreign languages. 

For ordinary believers and clergy alike, official recognition of certain 
religious feasts (such as Christmas and Easter) as public holidays has 
been an important breakthrough. Poland, Czechoslovakia, Hungary, 
and Yugoslavia all restored the status of Christmas as a public holiday. 
Shortly before its self-dissolution, the GDR also extended recognition to 
ecclesiastical holidays.*° Similar measures were taken up in Romania and 
Bulgaria. 

The normalization of church life also has meant discarding theologies 
of service, which were developed in the communist era. In Hungary, the 
so-called Theology of Diakonia, under which the late Lutheran Bishop 
Zoltan Kaldy advocated church cooperation with the regime, was suc- 
cessfully repudiated, and a process of theological reexamination was 
begun.*! In the GDR’s final months, Christians openly began to criticize 
the slogan “Socialism is the Gospel in action.” The church newspaper, 
Mecklenburgische Kirchenzeitung, noted, for example, that the Bible con- 
tains no endorsement of a program of public ownership of the means of 
production.” For years, believers throughout Eastern Europe were told 
that religion was a “private affair.” This concept is completely at variance 
with the social and ethical concerns of religious organizations.** Consis- 
tent with the new spirit prevailing in Eastern Europe, Poland’s Cardinal 
Glemp declared in September 1991: “Religion is no private affair, it 
concerns the whole society.”* 

Finally, the collapse of communism opened possibilities for churches 
to “redress the balance.” For example, the Polish Catholic Church went 
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on the offensive with a clear agenda. Among the items to be initiated 
were restoration of Catholicism as the official state religion of Poland,* 
the introduction of Catholic religious education in public schools, the 
tightening up of divorce laws, and the banning of abortion. The church 
succeeded in obtaining tighter divorce laws,* and in introducing Cath- 
olic religious instruction in the public schools (beginning in fall 1990), 
albeit amid vociferous protests. But in May 1991, Cardinal Glemp was 
compelled to withdraw the church’s demand for abolishing separation of 
church and state.” And the following month the Polish parliament de- 
cisively rejected a bill that would have banned abortion. 

Pope John Paul II, visiting Poland soon after the failure of the abortion 
bill, vigorously denounced abortion, comparing it with the Nazi liquida- 
tion of 6 million Jews in World War II.** Western Jewish groups did not 
appreciate this comparison and registered a strong protest.*” Poland’s 
Catholic Church remains adamant to play a determinative role in the 
country’s politics. In mid-September 1991, the Polish episcopate issued a 
statement complaining of the absence of “moral teaching” in the mass 
media. At the same time, Poland’s bishops and clergy started to make 
serious efforts to influence parliamentary elections, promoting those 
candidates who supported the church’s agenda.” For that matter, Czech- 
oslovakia’s Roman Catholic bishops were said to have interfered vig- 
orously in the parliamentary elections of June 1990.*! 


Ecumenism or Chauvinism? 


Liberalization has been a simultaneous spur to ecumenism and to a new 
chauvinism, often with overtly antiecumenical aspects. For decades the 
communist regimes either controlled or constricted ecumenical contacts; 
hence, the new freedom excited various clergy to try to deepen their 
ecumenical commitments. But communist constriction also gave the 
churches certain reasons for solidarity—reasons that no longer seemed 
to exist. Hence, the various resentments accumulated over the years, 
even over centuries, easily pushed to the surface, especially when there 
were controversies about the ownership of church buildings or national- 
ist issues to worry about. One need only think of relations between 
the Catholic and Lutheran churches in Poland, between the Greek-Rite 
Catholic and Orthodox churches in Slovakia and Romania, and between 
the Catholic Church in Croatia and the Serbian Orthodox Church to see 
the point. 

In Yugoslavia liberalization has produced currents in both directions. 
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On the one hand, despite Catholic Archbishop Franc Perko’s confessed 
“puzzlement” as to why God allowed Islam “to appear and compete 
with Christianity,” Catholic and Islamic theologians have drawn closer 
and have opened up avenues of active interfaith cooperation.” They 
held two joint meetings in winter 1989-90. The first was a round table 
discussion of fundamentalism, organized by the Islamic monthly maga- 
zine, Islamska misao, and the Islamic newspaper, Preporod, at Sarajevo’s 
Islamic Faculty of Theology on 20 December 1989. Some nineteen theolo- 
gians of the two faiths attended the session. Theology students from the 
Catholic faculties of theology in Zagreb and Ljubljana and from the 
Islamic faculty of theology in Sarajevo subsequently held a meeting from 
31 March through 1 April in Ljubljana and adopted a joint statement 
calling for more tolerance and dialogue between people of different 
religious faiths and cultures.” 

On the other hand, the Serbian Orthodox Church's relations with 
both of these religious communities have markedly soured. A major 
reason was the new wave of Serbian nationalism that engulfed the 
country, stirring paranoia among Serbs about Muslim “invasions” of 
Orthodox territory, and reviving Serbian tendencies to associate the 
Catholic Church with the Ustasha terror of the wartime years.** Where 
the Belgrade newspaper Politika once condemned any tendency to asso- 
ciate religion and nationalism, or to trace national feeling in any way to 
religious roots, that same newspaper—now the mouthpiece of the Ser- 
bian nationalist government of Slobodan Milosevic—declares that the 
Serbian Orthodox faith is “the basic and most essential component of the 
national identity” of Serbs, underlining that “its center is not located 
abroad, whether in the Vatican or in Saudi Arabia, but in Sumadija.”* 
The Serbian Orthodox Church’s status as the de facto state church of 
Serbia was signaled at a meeting between Milosevic and Serbian Ortho- 
dox Patriarch German in June 1990.*° 

Lately, Serbs have taken to writing anti-Muslim graffiti on Islamic 
religious objects—such as the inscription “Death to Muslims!” on Bel- 
grade’s Bajrakli mosque. Muslims have reciprocated these feelings and 
have decorated the Orthodox Church in Sarajevo with the inscription 
“Serbs out of Bosnia!’#” Even the Albanian discontent in Kosovo is 
sometimes painted in religious hues. Politika, again, in a series of articles 
from 5-8 April 1990 charged that Albanian Muslim fundamentalists were 
waging a “religious war” against Kosovo’s Orthodox (that is, Serbian) 
population. 

As for Orthodox-Catholic relations in Yugoslavia, an appeal by Cath- 
olic Cardinal Franjo Kuhari¢ to Orthodox Patriarch German was peremp- 
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torily rebuffed by the Serbian Orthodox Church synod, with the explana- 
tion that it could not forgive the role allegedly played by the Roman 
Catholic Church and Zagreb’s Cardinal Alojzije Stepinac during World 
War II,” or the lack of sympathy allegedly shown by the Catholic Church 
over the suffering of Orthodox Serbs and Montenegrins in Kosovo in the 
postwar years, or the Vatican’s cordiality toward the Macedonian Ortho- 
dox Church, with which the Serbian Orthodox Church nurtures an 
unresolved jurisdictional dispute. After a second interview by Catholic 
Archbishop Perko (this time with the Split daily Slobodna Dalmacija), in 
which the archbishop complained about the strong wave of anti-Catholic 
propaganda being generated in Serbia, the Serbian Orthodox Church 
synod announced that it was severing all friendly contacts with the 
Catholic archdiocese in Belgrade and that it would not attend or partici- 
pate in any services or other events organized by the archdiocese.” 
Relations between the two communities have clearly deteriorated, as 
further evinced in charges by Serbian Orthodox Bishop Nikolaj of Dal- 
matia that vandals (implied: Catholic Croats) had attacked and dese- 
crated Orthodox Church property in the Croatian coastal towns of Sibe- 
nik, Zadar, Split, and the resort area of Kastela.°! On 7 May 1991 the new 
Serbian Orthodox patriarch, Pavle, finally received Cardinal Kuharic¢ for 
friendly talks.°* But the damage already had been done, and some of it 
could not easily be undone. Besides, the Serbian Orthodox newspaper 
Pravoslavlje continued to publish overtly chauvinistic, anti-Croatian po- 
lemics, among them a strident expostulation on “the contribution of the 
Serbian Orthodox Church to the development of the culture of the city of 
Osijek,” which it saw fit to print precisely as Serbian troops were laying 
siege to Osijek.” 

These ecclesiastical broadsides have contributed to a climate of deep 
distrust and hostility in Yugoslavia—a climate dangerous and symptom- 
atic of the more general social instability in that country to this day. I have 
spent some time on the growth of chauvinism in Yugoslavia because it 
has contributed to the disintegration of civil order, erupting into open 
civil war in June 1991. But the problem plagues other countries in Eastern 
Europe, too. 

In Bulgaria, for instance, the Bulgarian Communist Party’s decision 
on 29 December 1989 to terminate its virulent anti-Turkish/anti-Muslim 
campaign and to restore civil and religious rights to Turkish Muslims 
stirred strikes and protests by angry Bulgarians who demanded that the 
decision be rescinded and the discriminatory policy be revived. Demon- 
strators at a rally of 25,000 at Khaskovo (25 January 1990) raised banners 
with such slogans as “Bulgaria for the Bulgarians,” “Turks to Turkey,” 
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“In Bulgaria only Bulgarian names,” “The Central Committee sold Bul- 
garia,” and “General strike till full victory!” In the summer of 1990 
Orthodox Bulgarians in the southern town of Kurdzhali, which contains 
a significant Turkish-Muslim population, formed an Orthodox Christian 
Union, named for the Holy Trinity. Led by Father Stanimir Todorov, the 
movement aspired (in Todorov’s words) “to combat false prophesy and 
its bearers,” including Muhammad. The movement aimed to promote 
Christian values, to mobilize Orthodox solidarity (against the Muslims), 
to introduce Bible classes in secondary and higher education, and to 
build and restore Orthodox churches and monasteries.*° 

In Yugoslavia and Bulgaria, religious identity is bound up with na- 
tional identity, and religious intolerance is often inseparable from na- 
tional intolerance. In Poland and Czechoslovakia, the national link is 
much less strong, but religious intolerance has been a problem. In Po- 
land, both the Orthodox and the Protestants complained of a new Cath- 
olic esprit that they find menacing. In the summer of 1990 the Polish 
Orthodox Church suffered a series of arson attacks on its property (in- 
cluding a fire at the home of Marian Bendza, professor on Orthodox 
Church history; a fire at the Orthodox convent at Grabarka in north- 
eastern Poland; and three arson attacks on the Trinity Church under 
construction in Bialystok). Orthodox believers, many of them members 
of a small Belorussian minority, blamed the arson attacks on Catholic 
chauvinism.°° 

If there is a nationality link where the Polish Orthodox Church is 
concerned, there is no such link for Protestants. Here, too, new anxieties 
have been aroused. Although roughly half of the Polish population was 
Protestant in the sixteenth century, the subsequent Counter-Reformation 
succeeded in reestablishing Catholic predominance, and the period of 
the partitions cemented the identification of Catholicism and Polish iden- 
tity.” This religious nationalism came into full bloom in 1980-81 when 
the independent trade union Solidarity made its first appearance. There 
were reports at the time of Lutheran church facilities being seized by 
Catholics, and Polish Protestants complained of what they called a “neg- 
ative alliance of party, state, and Catholic Church.”** Stanislaw Dabrow- 
ski, president of the Seventh-Day Adventist Church in Poland, fretted in 
a 1985 interview that “many instances demonstrate that the Roman 
Catholic Church has not rid itself of its hegemonist tendencies and 
practices vis-a-vis adherents of other faiths,” but he took consolation in 
the observation that “the legally privileged standing of the Roman Cath- 
olic Church [had] been annulled” by the communists.*” The same Da- 
browski told a Keston College researcher in 1987 that while his church 
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had excellent relations with the Orthodox Church, as well as with other 
Protestant churches, relations were difficult with the Catholics. He felt 
that his church had to defend itself against Catholic pressure. Such 
fears were not restricted to the Seventh-Day Adventists, and with Soli- 
darity, which has openly avowed Catholic ties, running Poland, many 
Protestants feared that the Catholic Church might grow too strong. 
Recall that Prime Minister Tadeusz Mazowiecki’s first public statement 
after being sworn in was to draw attention to his Catholicism and to the 
importance for him of Pope John Paul II’s teachings. Nor is it without 
importance that Polish President Lech Walesa’s first official state visit 
took him to Rome to confer with the pope.®! With these conditions, 
Tomasz Kalisz, a member of the editorial board of the Baptist monthly, 
Mysl Ewangeliczna, told Keston College: “Not only Protestants, but other 
religious minority groups are afraid the new Solidarity government 
could bring us difficulties, because Solidarity is very influenced by the 
Roman Catholic Church. We are afraid of the attitudes of Catholics at a 
time when the Catholic Church is becoming very powerful.” Kalisz 
noted, in particular, that while the Catholic Church had easy access to ra- 
dio and television, such access was far more complicated for the Baptists. 
(Whether that was appropriate in a majoritarian democracy is another 
question; but James Madison himself warned in Federalist Papers No. 10 
about the tyranny of the majority.) Anti-Semitism also was on the rise. 

Then there is Czechoslovakia, still affected by legacies of Protestant- 
Catholic hatred and anticlerical secularism. It is probably too early to 
become gloomy about religious chauvinism there. But recent Catholic 
“fury” about sex education in the schools, and Catholic appeals to na- 
tionalist considerations in Slovakia as the chief reason for opposing abor- 
tion prompt some concern.” 

The new chauvinism also was reflected in a rise in anti-Semitism, not 
merely in Poland, but in Czechoslovakia, Hungary, and Romania, where 
numerous periodical publications—most prominently, the weekly news- 
papers Romania Mare and Europa—make anti-Semitism their regular fare. 
In Romania there also were problems between the Uniates and the 
Orthodox, with the latter falsely accusing the Uniates of supporting 
Transylvanian separatism, and the former charging the Orthodox with 
“cultural genocide.”™ 

Under such circumstances, it may come as a surprise that well-inten- 
tioned ecumenism has sometimes been unwelcome. Here, the case of 
Hungary is instructive, and the difficulty is familiar—political control. 
Hungary’s senior church leaders have wanted to retain full control of any 
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ecumenical processes; hence, they have frowned on initiatives from 
the grass roots. When such grass-roots ecumenism started to flourish— 
drawing together Catholic, Lutheran, Reformed, Jewish, and Baptist 
parishes—nine leaders of these religious denominations, including 
Catholic Cardinal Laszl6 Paskai, Reformed Bishops Elemér Kocsis and 
Karoly Toth, Lutheran Bishop Gyula Nagy, Rabbi Alfréd Schéner, and 
Baptist President Janos Viczian, collaborated in a joint statement criticiz- 
ing the movement and claiming exclusive responsibility for organizing 
ecumenical worship and other activities; this sphere, they said, belonged 
to authorized church leaders. Eight clergymen who had participated in 
such services, including clergy from all of these faiths, issued a coun- 
terstatement a week later, objecting that organizing ecumenical services 
was not the exclusive right of church leaders. The church hierarchs, 
however, formed a coordinating advisory body of Hungarian church 
leaders to suppress future grass-roots ecumenical initiatives. 

By contrast with Hungary, ecumenical contacts in Romania and 
Czechoslovakia have been less controversial. In Romania an initiative 
was taken by Baptist ministers in late December 1989 to establish an ecu- 
menical forum in which members of the Pentecostal, Brethren, Seventh- 
Day Adventist, Lord’s Army, Lutheran, Reformed, and Baptist churches 
could cooperate. In Czechoslovakia, despite their troubled history, 
Protestants, Catholics, and Jews pooled resources to form a new Re- 
ligious Life Editorial Board with the aim of stirring religious broadcasting 
and contributing to society’s spiritual renewal. 


The Future of Religion in Eastern Europe 


As the Communist governments of Eastern Europe collapsed or de- 
scended into crisis, church leaders became available symbols of legitima- 
tion. In Poland, the overt role played by Jozef Cardinal Glemp through- 
out the country’s period of turbulent evolution toward pluralism is 
unmistakable. Glemp is conscious of the role he plays and at times com- 
ports himself as a spokesperson for the nation. In his address to Poland’s 
top politicians in September 1990, he talked politics, not religion. 


Cardinal Wyszynski [he recalled] once said that the Church has never 
been silent in our history. To prove this, I will cite the words of a 
modest woman but a great Pole, the Blessed Urszula Ledéchowska, in 
1916: “When one loves one’s country, one wants to see it happy, free, 
and prosperous, but most of all, great and noble.”” 
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The Polish church’s nationalism is its claim to legitimate activity in poli- 
tics, to spiritual leadership in the political sphere. 

In Yugoslavia, the new leaders of Serbia and Croatia (Slobodan Milo- 
Sevi¢c and Franjo Tudjman, respectively) have tried to exploit local church 
leaders for their own purposes. In Serbia, Milosevic created the illusion 
of church-state condominium in politics and posed as a kind of Defender 
of the Faith; in a small but revealing reflection of the Orthodox Church’s 
favor, MiloSevi¢ buttons went on sale at the large St. Sava Cathedral in 
downtown Belgrade. In Croatia, on the other hand, Tudjman’s Croatian 
Democratic Community misled people by falsely claiming that Cardinal 
Kuhari¢ had sent it a letter of support, had received its representatives, 
and had held a special mass for its members. In all of these ways the new 
Croatian ruling party tried to perpetrate the illusion that the Catholic 
Church was endorsing its rule. 

In other countries this tendency was even more overt. In the waning 
GDR, Evangelical Bishop Gottfried Forck of Brandenburg-Berlin was the 
leading candidate for appointment to the GDR presidency in April 1990, 
until he formally withdrew his name from consideration. Similarly, in 
Bulgaria, Orthodox Metropolitan Pankratii of Stara Zagora was being 
promoted for the post of president of the Bulgarian Republic by the 
Workers’ Social Democratic Party, until the nomination ultimately went 
to former dissident Zheliu Zhelev.® 

The same pattern has been replayed at a lower level in other countries 
of the region. In Czechoslovakia, Josef Hromadka, synodal senior of the 
Evangelical Church of Czech Brethren and chair of the Czech Ecumenical 
Council, became minister of education, culture, and religious affairs. 
Also, the fiery oppositionist pastor Rainer Eppelmann served briefly in 
the GDR’s final months as minister of defense and disarmament. 

On the face of it, all of this would seem to foreshadow a strengthened, 
if ambivalent, role for religion in Eastern Europe’s future. There are, 
however, several important caveats that bear on this question. 

First, forty years of communist rule have left a legacy of widespread 
ignorance of the faith. Some striking exceptions to this rule (chiefly 
Poland and Croatia) exist, but in many cases ordinary believers have little 
knowledge of the tenets of their faith. Their faith is, accordingly, simple 
and distorted, and often authoritarian. In fact, a sociological study con- 
ducted in Poland found a strong correlation between the degree of 
religiosity and the degree of deference to authority.”” The absence of 
unproblematic access to religious instruction in most of these countries 
in the communist era also has resulted in many cases ina drift away from 
religion, or in a transformation of religion into mere politics. Hence, the 
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Table 1. The Proportion of Young People Identifying Themselves 
as Religious, or Nonreligious by Confession (1985-86) 


Religious Nonreligious 
(in percentages) 
Catholics 62.3 31.4 
Orthodox 26.2 64.0 
Muslims 43.8 45.3 
Other faiths 56.6 43.4 
Without church link 425 82.3 





Source: Srdjan Vrcan, “Omladina osamdesetih godina, religija i crkva,” in 
Polozaj, svest 1 Ponasanje mlade generacije Jugoslavije: Preliminarna analiza re- 
zultata istrazivije (Belgrade, 1986), p. 159. 


curious fact that there are more “Catholics” in Poland than “believers.” In 
general, Catholics are probably the best-educated about their faith over- 
all, followed in declining order by Protestants, Muslims, and Orthodox. 

Second, forty years of communism has resulted in the thoroughgoing 
atheization of the populations of Bulgaria, sections of Czechoslovakia, 
and what is now the eastern part of united Germany. A June 1991 poll in 
Czechoslovakia, for instance, found that almost 40 percent of the citizens 
in the Czech Republic had no religion at all (compared with only 9.7 
percent in Slovakia).”! Such figures are most dramatic in the former GDR, 
where a poll conducted in May 1990 found that only 21 percent of East 
Germans considered themselves Protestants, and only 3.6 percent Cath- 
olics. Three-quarters of the population was atheist.” Traditionally, re- 
ligiosity also was weak among certain groups, for example, Orthodox 
Serbs. A 1985-86 poll conducted in Yugoslavia found that religiosity 
among young people from traditionally Orthodox families was markedly 
lower than among young people from traditionally Catholic or Muslim 
families. (See Table 1.) Consistent with my earlier observation, religiosity 
is strongest among Catholics, weakest among Orthodox. In Poland, by 
contrast, according to a 1989 survey, fully 84 percent of the population 
were practicing believers.”> What this means is that religion has less hold 
on people in many areas in Eastern Europe than in other parts of the 
region. 

Third, where religious organizations seem to be the most active—for 
example, in Poland, in the GDR during the 1980s, and in Serbia since the 
accession of Slobodan MiloSevi¢ to power in 1987— religion has drawn its 
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strength as much from politics as from spirituality. But politics is a fickle 
mistress. To the extent that religious organizations in the region attracted 
support through their identification with the struggle for freedom, the 
achievement of their goals brought that struggle to an end and loosened 
the bonds that succored religion. Within weeks of the crisis of commu- 
nism in the GDR in October 1989, attendance at Evangelical Church 
services fell dramatically. As new forums for politics opened up, the 
church ceased to be the exclusive venue for the articulation of political 
positions, and its political audience migrated. In Serbia, on the other 
hand, where the Orthodox Church has promoted ethnic chauvinism and 
thereby achieved a kind of “religious” revival, the high psychological, 
economic, perhaps political, and (I would argue) moral costs of eth- 
nically inspired civil war have the potential to produce a political back- 
lash at some point, and such a backlash would touch the Orthodox 
Church. 

Fourth, under the impact of general modernization, the religious 
landscape in recent years has become far more heterogeneous than 
before, and the traditional churches have lost their monopoly. This de- 
velopment has nothing to do with communism per se, but follows simi- 
lar processes to those that occurred earlier in the West. New religious 
organizations have sprouted in Eastern Europe, including Hare Krishna, 
Ananda Marga, adherents of the Rev. Sun Myung Moon’s Unification 
Church, spiritualists, and a host of others.” 

And fifth, the simultaneous removal of the communist elites and the 
Soviet shadow are apt to result in the waxing disjunction of church and 
nationalism and/or the transformation of the religio-nationalist nexus 
along lines reminiscent of, but not necessarily replicating, the interwar 
experience. That is to say, if the larger churches of the region become de 
jure or de facto state churches, as was the case in most of the countries of 
interwar Eastern Europe, the result is apt to be the further excitation of 
interconfessional hatreds, the polarization of religious communities, and 
the stimulation of both fanatical religious zealotry (as in the Romanian 
League of the Archangel Michael) and militant anticlericalism (ranging, 
in the interwar period, from the humanism of the Czech intellectuals to 
the anticlerical demonism of the Polish Church of Satan, to the antireli- 
gious proclivity of communist activists). As Krzysztof Kosela notes: “the 
possible transformation of the Catholic Church into the state Church of 
Poland has been seen as a threat by the intelligentsia for many de- 
cades . . . [and] was clearly perceived [as a threat] by the left-wing 
intelligentsia who were inclined to promote far-reaching societal re- 
forms.””° Yet this is one possible future for Poland. 
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And yet, everywhere one turns in Eastern Europe, there is a new 
stridency among religious groups. Catholics and Protestants both talk of 
a reevangelization of the region, while Orthodox clerics have told Catho- 
lics and Protestants alike (in March 1992) to keep out of “their” territo- 
ries.” As Earl Pope noted in his chapter above, Romania has been a 
particular target for American Evangelical Christians, who have arrived 
well funded, whether by Jerry Falwell’s organization or some other. 
Catholics and Protestants refer to the countries of Eastern Europe as 
“missionary territories,” and have had some success in advancing their 
positions. In Croatia, for example, the Catholic family weekly, Kana, 
admitted in February 1992 that Croatia’s atheists had overnight become 
invisible and that atheism had been pushed out of public view and into 
the private sphere.” In Poland, the Church’s powerful base among both 
peasants and workers, as well as its well-tuned organization, has en- 
abled it to exert strong pressure in the political sphere. One government 
official in Lublin, speaking on condition of anonymity, described his 
feelings in these words: “For 45 years we were scared of the communists. 
Now it is the Church that is controlling Poland, and again we are afraid, 
even though we are Catholics.” 

There are, thus, not only factors for an attenuation of religious belief 
but also factors that work in the opposite direction. Here, economic 
factors come into play. Most of these economies are still troubled, bur- 
dened by the communist legacy of administrative mismanagement and 
industrial inefficiency. Of the six countries discussed in this chapter, 
none can be said to be home free. Surveying the region as a whole, eastern 
Germany and Slovenia have by far the most promise. And there are 
difficulties even in those two countries: industrial production in Slo- 
venia, for example, declined steadily from November 1990 to January 
1992 by an average of 1.1 percent per month, and registered its first 
modest recovery only in February. Unemployment in this small country 
reached 75,430 already by mid-1991.” Elsewhere the situation remains, 
at this writing, uncertain—at least in the short term. The Viennese daily 
newspaper, Die Presse, held out some hope (in March 1992) that Hungary 
and Poland could get their economies on sound footing, but said that the 
likelihood of their succeeding was “not good.” In the other countries of 
Eastern Europe, the process of economic shrinkage is expected to con- 
tinue unabated for some time. Even the Czechoslovak economy, which 
at one time was seen by some experts as the most promising in Eastern 
Europe, slowed down steadily between 1990 and 1991, and was de- 
scribed in March as “standing at the edge of a collapse.”* The Balkans 
offer even less reason for optimism. Of this set, Bulgaria is the best 
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poised economically, while Albania, Bosnia, and Serbia were experienc- 
ing, by the early months of 1992, varying degrees of social and economic 
chaos. In Romania, the economic picture is likewise disastrous. The 
Romanian GNP sank 10 percent in 1990, with industrial production drop- 
ping almost 20 percent that year and exports down by 42 percent. The 
negative trend continued into 1991, with a 17 percent decline in eco- 
nomic productivity during the first seven months alone.*! With soaring 
inflation, creeping rent increases, and recurrent mass protests, the Daily 
Telegraph confidently predicted in October 1991 that Romania was “spi- 
ralling into sustained anarchy and social and economic catastrophe.”* In 
the region as a whole, industrial production declined 18.9 percent be- 
tween 1990 and 1991, GNP declined 16.2 percent, personal incomes have 
plunged at varying rates (58 percent in Bulgaria and 24.2 percent in 
Czechoslovakia, for example), general indebtedness has risen (from 
$88.8 billion for the region as a whole in 1990 to $92.6 billion in 1991), and 
foreign trade has fallen off.** Unemployment has risen everywhere in the 
region. Meanwhile, Western investment has come more slowly than 
originally hoped, and there has been widespread disappointment with 
the first year’s performance of the European Bank for Reconstruction and 
Development (EBRD). For example, Ivan Kostov, Bulgarian foreign min- 
ister, complained in April 1992 that the EBRD had approved only one 
investment for his country and had nothing further in the pipeline. “We 
need the help now,” he said. “In two years it might be too late.”™ 

Whether or not such pessimism is warranted is, for present purposes, 
not the point. The point is that present economic difficulties are serious 
and may reach the state where they have profound social ramifications 
(as they already have had in Serbia, Croatia, Bosnia, and Albania). 
Economic disintegration is often associated with burgeoning social chaos 
and intensified religious proselytization. 

Again, the new governments of the region are fledglings. In Czecho- 
slovakia, government officials invited American and British constitu- 
tional scholars to educate them on how to draw up a democratic consti- 
tution. Almost all of these countries have played host to a series of 
American and other Western experts, including delegations from the 
American Bar Association, who have been asked by several govern- 
ments for counsel on pending legislation. Most of these countries (and 
prominently Poland, Czechoslovakia, and Hungary) have had to learn 
the basics of how to establish and operate a free enterprise economic 
system. As a result, their stability and survival cannot yet be presumed, 
despite their obvious legitimacy and their creditable record to date. In 
1990 there were rumors that Czechoslovakia’s communists were dream- 
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ing of a return to power, and in the course of 1991 Czechoslovak authori- 
ties became increasingly concerned about a wave of brutal attacks on 
Gypsies and foreigners (including Vietnamese and Turkish guest work- 
ers and Arab diplomats) by gangs of skinheads and neo-Nazis.® Right- 
wing national groups also have made an appearance in Romania (in the 
form of a revived Iron Guard) and in Serbia. Secessionist sentiment is 
rising in Slovakia, and in Slovenia and Croatia passed the point of no 
return in June 1991. The latter two secessions have produced confession- 
ally more homogeneous states—and that feature has already had an 
impact on the church’s position in society. 

The Rev. Vaclav Maly of Czechoslovakia, jailed by the communists in 
1979 for his dissident activities, said in 1990 that, “psychologically, Chris- 
tians have been in exile.”8° When a people, or a group, returns from a 
long exile, it is unrealistic to expect it to shed all at once the psychological 
effects and habits of mind developed under those conditions. The rein- 
tegration of believers on a normal basis, like the rebuilding and rein- 
tegration of these societies as a whole, will be a lengthy process. 

Now that the homogenizing communist system has been overthrown, 
the historic heterogeneity of the region is likely to reassert itself. That is 
likely to include as well a diversity in patterns of religiosity, religious 
behavior, and church-state interaction. 


11 
Afterword 


Gerd Stricker 


At first sight, it is difficult to find consistencies among the multifarious 
forms of Protestantism in Eastern Europe. That is due, in part, to the fact 
that the concept of “Eastern Europe,” as it has generally been used, has 
absolutely no geographic or cultural unity; it is a political concept reflect- 
ing postwar European realities. “Eastern Europe,” in a word, means 
(until 1990) the communist countries lying in Central, East Central, and 
Southeast Europe. They represent diverse cultural landscapes, which 
often have nothing in common. There is the land of the Reformation— 
Germany’s eastern part, which enjoyed independent existence as the 
German Democratic Republic (GDR) from 1949 to 1990. Poland and 
Czechoslovakia also are regularly counted as “East” European, even 
though they consider themselves part of the “West.” Add to that Hun- 
gary, with its Habsburg tradition. And finally, there are the Balkan 
states— Yugoslavia, Albania, Romania, and Bulgaria—the latter two 
largely Orthodox in religion, and all four having experienced centuries of 
Ottoman rule. 

The chapters in this book have undertaken a dual task: to survey the 
panoply of Protestant churches in Eastern Europe and the Soviet Union, 
identifying the chief modalities characterizing their religious and ec- 
umenical behavior; and to trace the history of church-state relations in 
the era of communism. This book caps a three-volume project launched 
in 1983 by Sabrina Ramet. The first volume, Eastern Christianity and 
Politics in the Twentieth Century (published in 1988), concentrated on the 
themes of nationalism, opposition, and co-optation. The second volume, 
Catholicism and Politics in Communist Societies (published in 1990), was 
organized in terms of hierarchy vs. lower clergy, traditionalism vs. mo- 
dernity, and grass-roots religiosity vs. institutional structure. This third 
volume, which essentially completes the survey of Christianity in com- 
munist states, focuses on the themes of pacifism and dissent, dialogue 
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and ecumenism. Those themes are relevant to all Christian churches and 
are not unique to Protestants. But they have been lodestars in the post- 
war experiences of these churches and, as such, are well-chosen. 

Some Protestant groups were forced into illegality in the era of com- 
munism. The fate of unregistered Baptists in the USSR (described by 
Sawatsky), of Nazarenes and Jehovah’s Witnesses in Romania (outlined 
by Pope), and of Jehovah’s Witnesses again in the GDR (noted by Ramet) 
illustrate this fact. Other churches—such as the Lutheran and the Re- 
formed in Hungary—were able to enjoy a kind of privileged position, 
although, as Pungur notes, this privilege had to be purchased at a price. 
Some churches strove for a middle course, blending cooperation and 
critical distance. Of the region’s larger Protestant denominations, the 
Evangelical Church in the GDR, as discussed by Ramet in her chapter, 
was clearly the most successful. Still other churches avoided any sem- 
blance of cooperation with the regime and resolved to “tough it out.” The 
Baptists in Romania and the Adventists in Poland—as described by Pope 
and by Bock—reflect this tendency, but with the difference that while in 
Romania it was the Ceausescu regime (1965-89) that created the greatest 
difficulties for the Baptists, in Poland the greatest threat to the Adventists 
has been presented (and continues to be presented) by the Catholic 
Church. 


Diversity in the Protestant World 


What are we talking about when we speak of Protestantism in Eastern 
Europe and Russia? To begin with, there are the traditional Protes- 
tant churches: the Lutheran, the Reformed, the United Lutheran/Re- 
formed in the GDR, and the Evangelical Church of the Czech Brethren in 
Czechoslovakia. There are also the products of internal fissures such as 
the numerous Protestant denominations in Czechoslovakia, the Old 
Lutheran Church (which broke away from the Lutheran Church in Prus- 
sia after 1817), or the Moravian Brethren of Herrnhut (a product of 
classical German Pietism in the eighteenth century), and there are those 
churches often designated as neo-Protestant: the Baptists, Adventists, 
and Pentecostals, among others. 

From the start, I would say that in comparison with the Catholic and 
Orthodox churches—whether one talks of theology or organizational 
forms or political orientation—Protestant churches are characterized by 
a greater orientation toward Holy Scripture, by their practice of giving 
greater weight to the biblical word. The theological intellect can unfold 
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very freely in Protestantism, which has entailed the danger that theologi- 
cal or pseudotheological arguments could be developed to support the 
principle of cooperation with secular, even antiecclesiastical state sys- 
tems (for example, the Theology of Diakonia or the Theology of Service 
developed by Lutherans and Reformed in Hungary, or, arguably, the 
concept of the Church in Socialism, adopted by the Evangelical Church 
in the GDR in 1971). 

In situations such as those that long prevailed under East European 
communism, it must be the task of the churches to come to terms theo- 
logically with the social environment and perhaps to introduce Chris- 
tian elements into an un-Christian system—that is, if the church did 
not want to become totally isolated from the enveloping communist 
world. In situations of self-imposed isolation, believers were left to cope 
with everyday problems of anti-Christian communism alone—a reproof 
made by some Catholics against their church in the GDR. 

Leading Christian figures in communist countries (such as Josef Hro- 
madka in Czechoslovakia and Bishop Moritz Mitzenheim and Bishop 
Albrecht Schénherr in the GDR) tried to find a place for the church in a 
communist state. They identified a path and attempted to avoid oppor- 
tunism. Afterward, their followers invoked formulas that, in the mean- 
time, had become empty phrases as well as camouflaging their conform- 
ist dependence on state power. For example, the Theology of Service, or 
Theology of Diakonia, which for decades served as the central feature of 
church-state cooperation in Hungary and which is closely connected 
with the name of the Lutheran bishop, Zoltan Kaldy, was subjected to 
intense criticism within Hungarian church circles even before the revolu- 
tionary events of 1989. The concept of the Church in Socialism, popu- 
larized in the GDR, also came under critical scrutiny after 1987, as the 
question was raised whether this idea involved a fundamental compro- 
mise on the part of church officials. 

The Catholic Church in communist countries was better equipped to 
deal with such dangers. The church’s strong attachment to dogma, the 
tight connection to Rome, and the clear hierarchical organization consid- 
erably restricted possibilities for developing transient, ad hoc theologies. 
Of course, there were instances of co-opted priests’ associations (Pacem 
in Terris in Czechoslovakia, the Berlin Conference of Catholics in the 
GDR, and “peace priests” in several countries). These associations were 
isolated institutional formations whose members could not always be 
accused of having consciously sought to harm their churches. In addi- 
tion, the communist states could not always obtain the appointment of 
bishops entirely to their liking—not even with massive pressure on the 
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church. The state had to promote its candidates in the face of resistance 
from the Vatican, and it was progressively less successful in this regard— 
as was shown most clearly in Czechoslovakia in the waning 1980s. 
There, the Catholic Church endured near-paralysis of its operations 
when eleven of the thirteen episcopal seats were vacant because the 
communist state would not agree to permit installation of bishops ac- 
ceptable to the Vatican. The link with the Vatican and with the church 
elsewhere in the world generally gave the Catholic Church in the com- 
munist countries a unique inner independence, a spiritual strength, 
which provided it with the fortitude to resist by means of delaying tactics 
or even open defiance. Examples of such resistance are provided by 
Frantisek Cardinal TomaSek of Prague, by the Catholic Church in Lithua- 
nia and Poland, and by the Greek-Rite Catholic Church in Ukraine, 
which was forced to operate underground from its suppression in 1946 
until the relegalization of its congregations in December 1989. It is also of 
some interest that while the Catholic clergy are committed to lives of 
celibacy, their Evangelical and Orthodox compatriots routinely married 
and had children, with the result that the state could exert pressure on 
the latter by threatening their immediate families, while this was not 
possible in the case of Catholic clergy. 

The Protestant (and actually also the Orthodox) churches were in a 
much more complicated situation in that they were smaller than the 
Catholic Church and hence more vulnerable against pressures from the 
communist state apparatus. Secular authorities in the communist coun- 
tries always had the leverage—and made use of it in considerable mea- 
sure—to exert their influence through either direct or indirect personal 
meetings with Protestant and Orthodox church leaders. Church officials 
were always constrained to prove their loyalty to the state, which could 
mean in practice to defend antireligious policies and to collaborate in 
concealing repressions from the world public. All too often they were 
confronted with the realization that Westerners took their misrepresen- 
tations at face value and even saw in them proof that the churches in 
communist countries did not suffer repression. The Protestant clergy 
tried to some extent to accommodate themselves to the role prescribed 
by state authorities in order to secure the survival of their parishes and 
their own positions. As a result, many in the West inevitably accused 
Protestant and Orthodox church leaders of opportunism. Furthermore, 
it was characteristic of the Western (mis)understanding of the situation 
that Western church leaders and people of a left-liberal orientation took 
the statements of their Eastern colleagues at face value and entirely 
ignored—even denied!—the existence of repression at the parish level. 
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Protestantism in Eastern Europe presents a heterogeneous picture 
with many regional and national specifics. Until the mid-1950s, the 
Protestants like adherents of other faiths suffered harsh suppression. For 
the most part, these repressions reflected direct instructions from Mos- 
cow. That religion would die off was the unquestioned axiom of the 
communists, whose duty it was to promote this natural process through 
administrative and coercive measures. This proved to be all the more 
necessary when church leaders refused to allow themselves to be har- 
nessed to the goals of anti-church ideology. 

Beginning in the 1960s, however, increasing differences could be seen 
in the religious policies of the communist states of Eastern Europe, with 
the sharpest repressions occurring in the Soviet Union, Romania, and 
Czechoslovakia, and the most toleration being shown in East Germany, 
Yugoslavia, and, albeit inconsistently, Poland. Yet through all of these 
events and developments, there were noticeable efforts on the part of 
Protestant churches—often with opportunistic pseudotheological ma- 
neuvers (“critical solidarity with the communist state”)—to cooperate 
with the regimes in the construction of socialism. Church leaders such 
as Bishop Hromadka in Czechoslovakia, Bishop Mitzenheim and later 
Bishop Schénherr in the GDR, and Lutheran Bishop Kaldy in Hungary 
guided their churches in the direction of coexistence and cooperation 
with the communist state. Their goal was “normalization” of relations 
between church and state. In the countries with large Protestant denomi- 
nations—the GDR, Hungary, and Czechoslovakia—theological models 
were developed to legitimate the service of the churches to the com- 
munist-atheist state. 

Christian-Marxist dialogue followed in due course. It was imple- 
mented in Prague, and also in Yugoslavia, in the mid-1960s and bloomed 
in Hungary in the 1980s. Theologians emphasized that this dialogue 
should not be understood as a form of struggle against the Marxists, but 
had to be conducted in the spirit of the common interest of Christians 
and Marxists in the humanization of communist society. It was predomi- 
nantly Protestants who conducted this dialogue, while, except for Yugo- 
slavia, Catholics largely avoided it. 

In Hungary as early as 1951, the Protestant churches were under 
stronger state control but experienced during the 1956 Revolution a brief 
interlude of hope, which was quickly dashed with the revolution’s sup- 
pression. In the GDR with the luckless uprising of 13 June 1953, the anti- 
church campaign, which had focused above all on winning the youth, 
was essentially won for the state. After these events, the churches in the 


Afterword 335 


GDR lost part of their autonomy for some years. In Czechoslovakia the 
Protestant churches were brought to heel soon after the communist 
takeover in 1948. Resistance was rendered impossible through the in- 
stallation of new church leaders and the imprisoning of priests and 
believers (measures also adopted in other communist countries). And 
there were men such as Hromadka who expressed the deepest convic- 
tion that Christians could live and work in a communist state and had to 
cooperate in the construction of socialism. He became the first president 
of the Christian Peace Conference—established in Prague in 1958 as an 
ecumenical union of churches from the communist countries—with the 
specific assignment of promoting Christian engagement on behalf of 
communism and above all on behalf of the foreign policy of the Soviet 
Union and its partners, which was generally advertised as “peace pol- 
icy.” 


Principal Types of Protestantism 


Protestantism in the countries of Eastern Europe can be differentiated 
into three broad groups: the large traditional churches, churches of 
national minorities, and the neo-Protestant communities. 

Among the traditional churches, the Evangelicals are closely associ- 
ated with the largest national denominations in several states, but in 
other countries they were not among the largest religious groupings. 

The Protestant churches of national minorities are for the most part 
relatively insignificant in terms of numbers and have naturally been 
concerned, above all, with sheer survival. The assured replenishment of 
their pastors is thus their most important task. The training of pastors 
looms large in the consciousness of these churches, but they typically 
lacked the intellectual resources to pursue vigorous theological discus- 
sion or to engage in exchanges with representatives of the atheist sys- 
tems. The by no means unproblematic role of leading the struggle for 
the survival of national minorities has never actually been assumed by 
Protestant-minority churches, although the Catholic Church provided a 
model in Lithuania and Ukraine. Protestants in Estonia and Latvia were 
disappointed for decades with their churches’ silence in the face of 
Russification. Indeed, the church leadership there openly became mar- 
ionettes of state power. Only recently was there a reorientation of the 
Lutheran churches in Latvia (1989) and Estonia (1990), when new pre- 
lates, more sympathetic to national resistance, took office. By contrast, 
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the Lutheran and Reformed churches of the Hungarians and the Ger- 
mans of Transylvania and the Romanian Banat have always figured as 
rallying points for national consciousness. 

The neo-Protestant communities constitute the third major grouping. 
Because of their relatively small numbers, they held no special interest 
for the atheist state; but because of their missionary activities, they often 
experienced especially harsh repression. 


Traditional Protestant Churches 


Traditional Protestantism may be found in Hungary, Czechoslovakia, 
and the former German Democratic Republic. In these countries, Protes- 
tant thinking has been anchored in place since the Reformation, if not 
even earlier (the Hussites were active in Bohemia in the early fifteenth 
century). This characterization also applies today to Latvia and Estonia, 
the Baltic lands first organized by the Teutonic Order and penetrated by 
the Reformation during Luther’s lifetime. A rich theological culture de- 
veloped under German domination in “Estland,” “Livland,” and “Cour- 
land,” as the Baltic provinces were then known. The Balts, moreover, 
were able to continue development of their theological prowess, after 
their annexation by the Russian empire in the eighteenth century, with 
the Lutheran theological faculty of the German University in Dorpat 
(Tartu) becoming its center. The Estonians and Latvians, alongside the 
Lithuanians, obtained their political and ecclesiastical independence 
only after World War I, the Estonian and Latvian Lutherans having been, 
until then, underprivileged members of the German-led Evangelical- 
Lutheran Church in Russia (founded in 1832). 

In the GDR, after an early phase characterized by rising church-state 
tensions—particularly over the atheist youth dedication ceremony (the 
so-called Jugendweihe)—the Protestant churches made serious efforts to 
find an accommodation with the state. As early as 1957, Bishop Mitzen- 
heim of Thuringia favored ecclesiastical cooperation with the commu- 
nists to obtain concessions for the church. Branded the “Red Bishop” by 
most church leaders at the time, Mitzenheim was more recently praised, 
as Ramet notes in her chapter, among church leaders of Thuringia for 
having anticipated Bishop Schénherr’s concept of the Church in Social- 
ism. The state showed itself to be open in certain ways to the wishes of 
the church, especially after the East German church’s separation from 
what was until then the all-German Evangelical Church Federation. A 
high point in church-state cooperation was achieved in 1983 with the 
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celebrations of the Martin Luther quincentennial. True, many pastors 
and parishioners viewed this accommodation as unacceptable familiarity 
with the unloved state; the self-immolation of Pastor Oskar Briisewitz 
in 1976, for example, was intended as a protest against the state’s reli- 
gious policy and against the church’s flexibility and readiness for com- 
promise. This self-immolation made evident the estrangement between 
the church leadership and church members. Yet this accommodation 
with the state also permitted the church greater maneuvering room and 
enabled it to protest, for example, against the introduction of premili- 
tary training for youngsters in school. Through such actions, the church 
came to be taken more seriously by GDR citizens. By the mid-1980s, 
moreover, the church was providing grass-roots groups (concerned, for 
example, with pacifism, environmentalism, and human rights) with 
meeting places and in this way with legal protection. The state even 
delegated certain social responsibilities to the churches (for example, 
homes for the physically and mentally disabled, old people’s homes). 
That is why churches in other socialist countries imagined the Protestant 
churches in the GDR to enjoy a freedom of which they could only dream. 
In fact, the GDR leadership in certain ways had accepted the churches (or 
their leaderships, at any rate) as part of socialist society, at least as long as 
the leadership avowed its loyalty to the socialist order. On the other 
hand, a large number of believers (for example, the Pietist groups in the 
Lutheran Church, Mormons, or members of the Apostolic community) 
who were oriented along biblical and evangelical lines did not consider it 
appropriate for the churches to be engaged in ecological or pacifist work, 
or to assist with exit visas, since they were unable to ground these tasks 
in biblical sources. Moreover, they saw their fears of a politicization of 
the Evangelical Church confirmed when GDR authorities struck firmly— 
above all in Leipzig—in the spring of 1988 against members of grass- 
roots groups that had enjoyed that church’s protection, and when the 
state repeatedly intervened to censor the Evangelical Church press to 
prevent it from addressing social and political questions of the day. 
There is no question that the changes that took place in the USSR after 
the accession of Gorbachev began to awaken hopes and aspirations in 
the GDR church circles. Associated with that awakening was a critical 
reevaluation of some of the church’s past positions, and in particular a 
turning away from the formula of the Church in Socialism, which came 
to be seen as too strongly identified with socialist ideology, thus coming 
to be criticized as a veil that concealed the compromise made by the 
church leadership with the state. The neutral formula “Church in the 
GDR” briefly came into parlance. Renewed state efforts to circumscribe 
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the churches through attacks and warnings ran aground as the churches 
felt more self-confident and refused to allow themselves to be bottled up. 

Hungary presents the most interesting picture where Protestantism is 
concerned. The country’s 2.4 million Protestants make up something less 
than one-third of all Christians (6.6 million being Catholics). With the 
decline and ultimate collapse of communism in Hungary, church circles 
abandoned the Theology of Service (Reformed) and the Theology of 
Diakonia (Lutheran). Pastors and church officials (such as Bishop Lajos 
Ordass of the Lutheran Church) who were not popular with the regime 
and who had criticized these theological innovations had been barred 
from their functions by church leaders, even though it was not certain 
that these expulsions would have been demanded by the state. But I 
suspect that church leaders in many cases chased such clergy away as 
acts of self-censorship out of fear that the state would otherwise apply its 
force. In the Catholic Church of Hungary, the situation was not that 
different. The Catholic bishops often paid more attention to the State 
Office for Church Affairs than to the Vatican—which in turn contributed 
to the emergence of opposition communities such as those associated 
with Father Gyorgy Bulanyi. 

Since the moment when Moscow renounced its claim to hegemony in 
Eastern Europe, reform was introduced at a rapid pace in both political 
and religious spheres. A new law on religion, guaranteeing full religious 
freedom, was passed. For the churches themselves, a new era began, 
marked, for example, by rehabilitation of clerics removed earlier for 
political reasons (Ordass; Lutheran pastor Zoltan Doka; Reformed pastor 
Geza Nemeth) or by the failure of Bishop Kardly Toth, chair of the 
Prague-based Christian Peace Conference, to obtain reelection as spir- 
itual head of the Reformed Church in Hungary. 

For the churches of Czechoslovakia, the Prague Spring had brought a 
brief respite and stirred hope after years of oppression. After the Warsaw 
Pact military intervention, a phase ensued of so-called normalization, 
that included extensive antichurch measures. In the Czech and Slovak 
Protestant churches, a local variant of the Theology of Diakonia was 
developed. Other churches during the post-1968 normalization phase 
fell into a state of passivity and apathy. 

Until the communist state’s collapse in late 1989, Czech and Slovak 
Protestant Christians were under greater pressure than their fellow Prot- 
estants elsewhere in Eastern Europe to repudiate Western criticism of 
religious policy and to portray foreign critics as liars. But compared 
to the situation of the Catholic Church in Czechoslovakia, that of the 
Protestants was more relaxed in the late 1980s. For these relatively 
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small churches (1.3 million Evangelicals as compared, for example, with 
Czechoslovakia’s 10.4 million Catholics), it did not hurt the state to 
grant the Protestants some concessions, and sophisticated propagan- 
dists could exploit these concessions in their arguments with Western 
critics. Eventually, with the changes that swept Eastern Europe in 1989, 
the Prague-based Christian Peace Conference was virtually closed down. 

Czechoslovakia’s Charter 77 movement, which had set itself the task 
of defending the Helsinki Act, enjoyed the active support of a number of 
Evangelical and Catholic clergy. However, these clergy did not enjoy the 
protection of their churches in this support and were often punished by 
being deprived of their (state) sacerdotal licenses. While the Slovak Lu- 
theran Church and the Hussite Church ostensibly fulfilled all state de- 
mands without even a murmur of criticism, the Evangelical Church of 
Czech Brethren brought forth a number of courageous pastors who con- 
tinued to criticize the state’s religious policy and the docility of church 
leaders, even when stripped of their sacerdotal licenses and isolated 
within their own church. 


Protestant Churches of National Minorities 


In the GDR, Czechoslovakia, and Hungary, religious policy toward the 
Protestants was an integral part of communist internal policy. In the 
other East European communist countries, Protestants found them- 
selves in another, more dramatic situation as objects of nationalities 
policy insofar as these churches were associated with local ethnic minor- 
ities. The church has the capacity of assisting smaller national groups to 
preserve their cultures, but in the variable conditions under communism 
it was not always in a position to do so. The communists often pursued 
policies injurious to national identity and national culture, even in the 
face of church protests and opposition. Although the church often could 
no longer be a place for spiritual discussions, it had rarely offered ritual 
without spiritual pretensions. In short, the level of spirituality has been 
sinking, there are internal splits, and the pressure on these churches to 
keep silent on the subject of denationalization caused many believers to 
leave them—whether to become religiously indifferent or to join newer 
neo-Protestant groups. 

About 1.3 million Protestants live in the USSR. A large portion of them 
are non-Slavs, such as Latvians, Estonians, and German Lutherans, 
Hungarian Reformed, Estonian Methodists, German Mennonites, and 
Lithuanian Lutherans and Reformed. In large measure, their churches 
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were treated as objects of Soviet nationalities policy, which, from Stalin’s 
time until the advent of Gorbachev, meant Russification. In particular, 
the training of clergy was severely hindered—either proper training no 
longer was allowed (where Hungarians, Germans, or Lithuanian Luther- 
ans were concerned), or there were only ineffective correspondence 
courses for Latvian and Estonian Lutherans and for Baptists. The Lu- 
theran churches of Estonia (40,000 active members) and Latvia (50,000) 
had to refrain from any kind of nationalist expression; in this way, they let 
their people down and provided no help, until recent years, against the 
pressure of Russification. And while the Hungarian Reformed Church in 
Transcarpathia (60,000 believers) or the Lithuanian Lutheran (30,000) and 
Reformed (10,000) churches could at least build ecclesiastical organiza- 
tions, this remained impossible for the German Lutherans (100,000) until 
November 1988 or for German Catholics. 

After 1987, Soviet religious policy became friendlier toward the 
churches, and only now, above all in the wake of the national awakening 
in the USSR, are the Protestant churches in those regions winning a 
greater freedom of action. The Latvian Lutherans, for example, replaced 
their old church leadership on 12 April 1989; up to then, the church’s 
leadership (the archbishop and the consistory) had been installed under 
state auspices. Now, not a single member of the old leadership remained 
in office. Even Archbishop Erik Mesters was retired and replaced by 
Karlis Gailitis. The new church leadership has been engaged in national 
movements (the people’s front and the national independence move- 
ment). 

In Estonia, things have not been so dramatic, but have proceeded in a 
pragmatic and effective way. Here, the resistance of church leaders to 
state influence was somewhat greater than in Latvia, and so the general 
synod in June 1990 did not have to bring about as great a break with the 
past as in Latvia. Nevertheless, five of the six members of the consistory 
were replaced, and the archbishop was reelected only because the synod 
wanted to signal a degree of continuity in church life. Archbishop Kuno 
Pajula had been the state authorities’ candidate when elected in 1987. In 
both churches, people apprehended the danger that an exaggeratedly 
strong engagement in the national movement could entail; with every 
positive assessment of the national awakening and with every active par- 
ticipation in nationally oriented groups, the Estonian and Latvian Lu- 
theran churches tried to find an independent, ecclesiastical standpoint. 

The German Lutherans have been guided—with state permission 
since 1980—by Pastor Harald Kalnins (in Riga), their bishop since 13 No- 
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vember 1988, and they convened their first diocesan conferences in 
Karaganda (May 1989) and Celinograd (July 1990), both in Kazakhstan. 
The “German Evangelical-Lutheran Church in the Soviet Union” is an 
accredited member of the Lutheran World Council, headquartered in 
Geneva. The future of this church (250 official parishes and 250-300 
small groups and house circles) is highly questionable because of the 
mass exodus of Germans from Russia, because the younger generation 
speaks mostly Russian, and because Bishop Kalnins proved unable to 
provide the integrative leadership needed to unite the diverse parishes 
and groups. 

The United Evangelical-Lutheran Church in Russia, founded by Pas- 
tor Joseph Baronas at Easter 1991, now competes with Bishop Kalnins’s 
church. This development makes it clear that the archbishop does not 
enjoy great authority with believers, who cannot ignore that fact under 
the new, freer conditions. The Reformed Hungarian Church in Car- 
patho-Ukraine is likewise able to pursue closer contacts with the mother 
church in Hungary, after decades of total isolation, and to send young 
people to Hungary to study theology. The USSR’s Hungarian Protestants 
are also able to import theological and religious literature from Hungary 
in great quantities. 

In Romania, one finds the largest minority churches. Alongside the 
15.5 million Orthodox Romanians live 1.4 million Hungarian Catholics, 
715,000 Hungarian Reformed, and 32,000 Hungarian Lutherans, as well 
as 200,000 Germans of Transylvania in 1985 (this number includes some 
German Lutherans living in the largely German-Catholic Banat). After 
the great exodus of the “Transylvanian Saxons” in the wake of the 
Romanian Revolution of December 1989, their new bishop, Christoph 
Klein, fears that their number will drop to as little as 20,000—30,000 by the 
end of 1992. Until the end of the 1970s, Hungarian and German Protes- 
tants in Romania were able to conduct normal church life, and there were 
various theological institutes of high quality, at which visiting professors 
from the respective mother countries would sometimes teach. The “sys- 
tematization campaigns” of Nicolae Ceausescu, which aimed at the Ro- 
manianization of the minority nationalities, also placed their churches 
under ever greater stress. The churches tried, without success, to stop 
the mass exodus of their Hungarian and German congregations. 

Protestantism in Poland, which is primarily a Lutheran concern, pro- 
vides an entirely different picture. In this overwhelmingly Roman Catho- 
licland, with noteworthy Orthodox (850,000) and Greek-Catholic/Uniate 
(500,000) minorities (among the Ukrainian and Belorussian peoples), 
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Protestantism constitutes a mini-minority: 100,000 Protestants as against 
almost 37 million Catholics. Since the expulsion of the Germans from 
East Prussia, West Prussia, and Silesia, the majority of Poland’s Prot- 
estants are reputed to be ethnic Poles. The Lutheran and Reformed 
churches have to struggle, even today, against the negative image that 
their members are not “real Poles.” Most Poles identify the country’s 
70,000 Lutherans with Germans; and, in fact, even today most names of 
pastors of the Polish Lutheran Church are German. The uncertain self- 
consciousness of Polish Protestants is characterized by their always try- 
ing to prove they are “real Poles” and that they have no connection with 
German Protestants. The experience of the interwar period, when Po- 
land’s German and Polish Lutherans worked in conditions of open mu- 
tual hostility, has not been overcome even today. On the contrary, the 
decades-long assimilation of those Germans who remained in Poland 
after World War II only provided a seedbed for reviving this hostility. 
Only in 1989 did Bishop Janusz Narzynski speak in favor of allowing 
reintroduction of German as the language of the Lutheran service when 
the parish so wishes—a great contrast to his statements in earlier years. 
It is characteristic that in 1990, when Polish politics took on a democratic 
form, he retired from office, nominally for reasons of health. 

The Polish Lutherans and Reformed, of course, are not actually 
churches of national minorities, but the Catholic majority sees them as 
such because a “true Pole” can “only” be a Catholic. While the Catholic 
Church found itself in constant and often successful conflict with the 
communist state from 1947 through 1989, the Protestants, together with 
the other non-Catholic minorities, developed survival strategies in their 
competition with the Catholic Church. In doing so, they often leaned on 
the state for support. Non-Catholic ecumenism was visibly expressed in 
the joint training institute named the Christian Theological Academy in 
Warsaw, where Protestants, Orthodox, and Old Catholics studied to- 
gether. The non-Catholic churches tried to protect their freedom of ac- 
tion against the Catholic Church and to expand it with the help of the 
state. This strategy has not brought them any sympathy from Poland’s 
Catholics, and during the period of martial law in the early 1980s the 
non-Catholics were viewed as traitors when they joined the pro-govern- 
ment Movement of National Rebirth (PRON) in which Barbara Narzyn- 
ska, the wife of the Lutheran bishop and representative of the Polish 
Ecumenical Council, held a prominent seat as a presidium member. 

One also must note that by comparison with the situation of the 
powerful and nationally oriented Roman Catholic Church, the position 
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of Polish Protestants is modest and adapted. Polish Protestantism sought 
a difficult path, defined by its claim to loyalty, and by its aspiration to be 
seen as authentically Polish. More recent developments involving close 
cooperation between the new Polish governmental leadership (Mazo- 
wiecki, Walesa) and the Catholic Church augur for further strengthening 
of Catholicism in Poland. They do not make the way of Protestants in 
that country any more confident. On the contrary, by April 1991 the 
Catholic Church in Poland was pushing for an end to the separation of 
church and state and for its own reestablishment as Poland’s official state 
church. (However, the church subsequently withdrew this demand.) As 
Sabrina Ramet notes, Protestants fear that the new religious freedom, 
underpinned with Catholic religious instruction in Polish public schools, 
gives the Catholics a huge advantage, and they complain that with fewer 
numbers of schoolchildren, it is logically impossible for them to demand 
corresponding Protestant religious instruction. 

As to Yugoslavia, the Protestant presence in that country—largely 
German, Hungarian, and Slovak—was in the years before 1945 not 
insignificant. But after the war, and the exile of most Germans, the 
Protestants are largely splinter groups with only regional significance. In 
such small religious communities there can be neither theological discus- 
sion nor ideological conflicts with the state or with local authorities. 


Neo-Protestants 


Since the middle of the nineteenth century, neo-Protestant churches 
have penetrated Central, Eastern, and Southeast Europe: Baptists, Ad- 
ventists, Pentecostals, and others. In Bulgaria, these groups are nearly 
the only representatives of Protestantism. These communities evangel- 
ize energetically, and under communism they often were subjected to 
especially harsh repression. The religious communities often split: one 
part would adapt to the communist system, try to observe the letter of 
the law, and advance the church’s interests in relations with the state; the 
other would reject the legal premises of the communist state and operate 
underground. Wherever they took root, the underground groups were 
subjected to harsh persecution. 

The Baptists and Pentecostals are the most widely dispersed of these 
neo-Protestant groups, and they were the most disagreeable to the com- 
munists. Typical of such underground Protestant groups was the unreg- 
istered Baptist community in the Soviet Union, which refused to go 
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along with Khrushchev’s plan for increased supervision of the churches 
and in 1961 went underground. The Pentecostals in the USSR experi- 
enced something similar in that most of their groups refused to register 
with the All-Union Council of Evangelical Christians and Baptists, as 
ordered by state authorities in 1946, and therefore were forced under- 
ground. Many Adventists also preferred to work underground. How- 
ever, underground Protestantism on the pre-Gorbachev Soviet model 
was not common in other communist countries, except perhaps in Ro- 
mania and Bulgaria. 

For more than fifteen years, new and legally recognized communities 
emerged in the USSR from underground: Baptists, Adventists, Pentecos- 
tals, German Mennonites, and others. Until then, the price that evangeli- 
cal Protestants had to pay for legalization was joining the state-controlled 
ACECB. Special state concessions—in particular, permission to register 
as autonomous—persuaded them to come into the open. “Autonomy” 
means that they did not need to join a larger, state-approved, and state- 
controlled umbrella organization. For them, that was decisive. As late as 
October 1988, leaders of the autonomous Evangelical Christians and 
Baptists reproached the aceEcs for being overly beholden to Soviet 
authorities. 

On the other hand, the statistically insignificant neo-Protestants also 
were beneficiaries of spectacular concessions (a new church center for 
Adventists in the USSR, several Mormon temples in the GDR, etc.), as 
the waning communist regimes tried to demonstrate their friendliness 
toward religion. Church representatives, referring to these privileges, 
presented in visits to the West a rather more harmonious picture of the 
religious situation than the representatives of the larger churches could 
do. While the traditional Lutheran and Reformed churches shrank dra- 
matically, the neo-Protestant churches showed a tendency to expand. 
With their simple message, devoid of abstract academic-theoretical the- 
ology, they attract more people; in the process, they produced consterna- 
tion not only among communist authorities, but among the larger, more 
traditional churches whose congregations they proselytize. 

They have repeatedly come to the attention of the Western press and 
Western human rights groups because of their refusal to bear arms and 
their consequent conscientious objection to military service. This subject 
was explored in Lawrence Klippenstein’s chapter. At this stage, the 
entire issue of conscientious objection has been or is being rapidly trans- 
formed in the postcommunist systems of Eastern Europe, and with legal- 
ization of conscientious objection, these smaller groups will have one 
less reason for alienation and one less reason for political engagement. 
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Church Opposition to the Atheist State 


Just as there is no single Protestantism, so too the paths taken by individ- 
ual Protestant communities in communist countries were necessarily 
different. There are many paths to choose from between the extremes 
expressed by Luke 20:25 (“Render therefore unto Caesar the things 
which be Caesar’s, and unto God the things which be God’s”)—often 
cited by Eastern Europe’s Protestants and Orthodox in hopes of signaling 
their loyalty to the state—and Acts 5:29 (“We ought to obey God rather 
than men”).! Some churches, such as those found in the World Council 
of Churches, tried to fashion a constructive coexistence with the state, to 
vouchsafe an official existence in their communist homeland, and to 
promote a “normalization” in church-state relations. Formulas such as 
the Theology of Diakonia and the Church in Socialism were attempts in 
this direction. But the danger of self-compromise was always great, and 
the churches could not always avert the danger. Nowadays, church 
leaders in eastern Germany, Czechoslovakia, the former Soviet Union, 
and Romania are admitting their many errors. 

The strength, and likewise the weakness, of Protestantism lies in its 
openness to the development of relatively individual theologies. More 
easily than in Catholicism, these can be adapted to diverse situations 
since individual churches in the different countries are independent and 
there is no Protestant equivalent to the Vatican. 

To some extent, the situation of the individual Protestant churches 
has reflected the political situation in states of often militant atheist 
ideology. The formulation of viewpoints running counter to state policy 
entailed personal danger for their champions. Opposition on the part of 
legally permitted Protestant churches to regime policies—except for the 
Evangelical-Lutheran Church in the GDR—was simply not possible. 
Dissident officeholders risked arrest, and church publications usually 
preferred to engage in self-censorship. 

But if “Protestantism” means many things, the same holds true for 
“communism.” Hence, the general liberalization of religious policy in the 
region, impelled by mounting economic crises and social pressures, was 
different from one country to the next. All the same, the permissible 
boundaries for the churches remained strict right up to 1989, and the 
Protestant (and likewise the Orthodox) churches in most of these coun- 
tries made no detectable effort—again with the exception of the Evan- 
gelical-Lutheran Church in the GDR—to cross them. 

People often recall the Confessing Church of the Third Reich, which 
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set itself in opposition to the Hitler regime and the so-called German 
Christians, the official Nazi-tolerated Protestant church organization. 
The Confessing Church (associated with names like Martin Niemdller, 
Karl Barth, Hans von Soden, Kurt Scharf, and Theophil Wurm) sharply 
opposed Nazi religious policy from the mid-1930s onward and likewise 
protested against some of the misdeeds of the Nazis (in particular, the 
liquidation of the Jews, euthanasia, and the war itself). The Confess- 
ing Church came into competition with the official church leaderships, 
which wanted to avoid confronting the state. 

With a retrospective glance at this Confessing Church, some people 
wonder why there was no equivalent body in the communist countries 
of Eastern Europe and the USSR. The answer is so simple as to be banal: 
the repression of the churches by the Nazis was not nearly as destructive 
as the massive and systematic church persecutions in the communist 
countries that were carried out until well into the 1960s. The instruments 
of Nazi authorities were control, licensing, and the selective persecution 
of annoying critics. However, the question arises as to whether a com- 
parison might be made with the situation in the GDR from the late 1970s 
to 1989, and why the Protestant churches in the GDR did not give birth to 
an opposition movement comparable to the Confessing Church. But one 
must realize that the Confessing Church arose shortly after Hitler's 
seizure of power, as soon as the general thrust of his policies was clear. In 
the GDR, by contrast, the general exhaustion after the war probably 
contributed to a general weakening of institutionally based opposition, 
and certainly after Soviet suppression of the June 1953 popular uprising 
and the eventual erection of the Berlin Wall in 1961, the dominant mood 
was one of resignation. Beyond that, the carrot-and-stick policy applied 
by the regime—particularly in the earlier period in its persistent seeking 
to separate the East German Lutherans from their coreligionists in West 
Germany, and in the later period in the ample rewards for the church 
stemming from the Luther celebrations of 1983—established clear re- 
wards for compliance. 

In many of these countries, the arrest of outspoken church dignitaries 
served to make the churches pliable. In the GDR, for example, pastors 
who had been part of the Confessing Church in Nazi times, and who 
therefore had experience in opposition, were shunted out of active ser- 
vice or retired under communism. The newer generation of church 
officials by and large grew up and was shaped by the anxieties of the first 
years of communist terror after 1945; they were therefore psychologically 
ill-equipped to withstand the seemingly almighty state power. 

As long as the Protestant churches stood fast on the principle that the 


Afterword 347 


organizational form of the institutional church must be safeguarded, 
they could only do what communist religious policy permitted. The 
developments after 1989 in Hungary and Latvia, and in 1990 in Estonia, 
where Protestant churches took important personnel decisions with- 
out consulting the state, did not become possible because of a sudden 
growth in the Protestant will to resist, but largely because political cir- 
cumstances permitted such a course of action. This fact was demon- 
strated by the unprecedented apology of Alfreds Kublinskis, chair of 
Latvia’s Council for Religious Affairs, before the general synod of the 
Lutheran Church of Latvia (in April 1989) for the state’s many injustices, 
and especially for the council’s transgressions during four decades of 
Soviet rule. 

Developments in the GDR in the late 1970s and 1980s would seem to 
contradict this thesis that official Protestant churches in communist sys- 
tems could do only what they were permitted, being incapable of mount- 
ing a real opposition. Indeed, the Evangelical Church in the GDR in- 
creasingly came to serve as a protective umbrella for opposition groups, 
even if such groups had no specific Christian character. That some of this 
activity exceeded the bounds of what the Honecker regime considered 
tolerable was made clear in the late 1980s when arrests, expulsions of 
dissidents, searches, and censorship measures were imposed. 


The Present Situation 


The dramatic developments that followed the Soviet abdication of he- 
gemony will not be without consequences for the Protestant commu- 
nities of Eastern Europe. During the Stalinist era the churches of the 
region shared a similar fate: drastic losses of members and the decima- 
tion of church life. After Stalin’s death, diverse paths opened for the 
churches in communist systems. 

Since mid-1989, the political landscape of Eastern Europe and the 
USSR has been completely remade. East Germany finally was reunited 
with the rest of Germany. Poland, Czechoslovakia, Hungary, and parts 
of Yugoslavia introduced multiparty parliamentary systems. Before los- 
ing power, Bulgaria’s communists were forced to introduce massive 
reforms. Even in Romania and Albania, there were changes—in Ro- 
mania of a rather ambiguous nature, and in Albania of a rather dramatic 
and, looking at the events of 1991, unexpected character. 

These changes had necessary consequences for the life of Christian 
and non-Christian religious organizations alike. The moral-ethical basis 
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of Christianity would be needed in the resurrection of these hitherto 
socialist societies; in fact, the new state leaderships said as much them- 
selves, albeit with different degrees of intensity. In Bulgaria and Romania 
the need for moral-ethical renewal received less emphasis than in the 
other states formerly associated with the Warsaw Pact. But new laws on 
religion in Poland and Hungary provided a good start in this direction. In 
other formerly socialist states, new religious legislation also was passed. 
In the former republics of the Soviet Union, the churches enjoy a much 
greater freedom of action, although part of that freedom resulted from 
the general social chaos. For example, Article 6 of the law on religious 
organizations (1 October 1990) does not provide for religious instruction 
in state schools. But for some time, religious instruction has taken place 
after hours in both state schools and universities. 

Romania at this point is a kind of exception, both insofar as it con- 
siders itself socialist and in that the Orthodox Church remains tightly 
integrated with the state, its hierarchy cooperating closely with state 
authorities and enjoying the privileges of a state church. Yet for all 
that, the situation for Romanian Protestants has improved since the fall 
of Ceausescu. For one thing, the Baptists now enjoy more breathing 
space. Again, pressure on the Hungarians generally (most of whom are 
either Reformed or Lutheran) has eased considerably, while the Transyl- 
vanian Saxons (German Lutherans) have enjoyed essentially full free- 
dom of religion since 1990. What Romania’s Germans want now, above 
all, is to leave Romania and go to Germany. 

In the other countries that have officially broken with socialism, vir- 
tually complete religious freedom prevails. There are certainly no obsta- 
cles to the building of religious life or to its reorganization. On the other 
hand, a number of entirely new intraecclesiastical problems have arisen 
under these circumstances; sweeping changes in political leaderships 
everywhere in the region contribute to this result. One can hardly find 
anyone who formerly worked for the communists (except in Serbia and 
Montenegro, and in the Romanian security service). It is a different story 
where the churches are concerned. Only most reluctantly have the hier- 
archs of most churches been willing to step down. Aside from the devel- 
opments in church leadership in the Latvian and Estonian Lutheran 
congregations, in the Russian Orthodox Church (after the death of Pa- 
triarch Pimen), and among Baptists in the former USSR, can one find 
important changes among Romania’s Hungarian Reformed and German 
Lutheran groups. For example, Laszlo Papp, the reigning bishop of the 
Hungarian Reformed Church, fled to France after the revolution, and the 
second bishop, Gyula Nagy, finally retired when the authorities belat- 
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edly allowed him to draw his pension. Meanwhile, after the death of 
their bishop, Albert Klein, in January 1990, Romania’s German Luther- 
ans had to elect a new head of the church. Interestingly, just after the 
Christmas 1989 uprising, Klein had confessed: “We are confronted with 
our own guilt, for not having dared to call injustice injustice.” Bishop 
Karoly Toth of the Reformed Church in Hungary was not reelected 
bishop, while Protestant leaders were forced to resign in Poland and 
Czechoslovakia. 

Everywhere else we find church leaders who have held office for as 
long as ten or twenty years. This is especially true of Eastern Europe’s 
Protestants and Orthodox. A leading church figure from the former GDR 
said early in 1990: 


Many of our fellow pastors, who today loudly trumpet the word 
“Revolution” and who play up their supposed role in it, actually took a 
rather different position before and during the transformation. If peo- 
ple in the GDR today look to us Church leaders with trust, then we 
have to hang our heads in shame, because many of us have really not 
earned this trust; we were able to work quite well within the old 
system. 


So the Protestant churches, like other churches in the region, must 
confront the problems of making a critical reckoning with their pasts. 
Church leaders, who only a short while ago were singing the praises of 
socialism, now stand compromised as collaborators in the state repres- 
sion against their own believers. (An extreme example is Bishop Karoly 
Toth of the Hungarian Reformed Church or the late Bishop Zoltan Kaldy 
of the Hungarian Lutheran Church.) They hope to defend their positions 
and privileges against the reforms demanded by believers. Now, when 
there are no longer external hindrances limiting the churches, it seems 
that there are some internal barriers—above all, to the needed self- 
purification. The result is internal conflicts within many Protestant 
churches in Hungary, Romania, Czechoslovakia, and Poland as reform- 
ers try to root out those “for whom the friendly disposition of the state 
was dearer to their hearts than the prosperity of our own Church,” as 
Propst Modris Plate put it at the general synod of the Latvian Lutheran 
Church on 12 April 1989. Plate himself had become one of that church’s 
most popular pastors; he had instituted popular Bible classes, carried out 
liturgical reforms in the service, had revived the practice of singing 
responsorial psalms, and had organized regular concerts of religious 
music. But when a slanderous article appeared in the Latvian newspaper 
Padomiju Jaunatne (Soviet Youth) attacking his fellow clergyman, Maris 
Ludviks, Plate wrote a letter of protest to the newspaper. For this act of 
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courage, the Latvian Council of Religious Affairs decided to punish him 
and put pressure on the Lutheran consistory to dismiss him from his 
sacerdotal duties. The consistory bowed to the council and suspended 
him on 18 March 1987. Although not an isolated instance, the Plate 
dismissal captured more attention than many other such occurrences 
because of his credibility and popularity as a pastor. A group of nineteen 
Lutheran clergymen wrote a letter on 31 March to the archbishop and the 
consistory, protesting the dismissal: 


We simply cannot understand how unsubstantiated complaints signed 
by local officials (and nowadays the press clearly shows that illegal 
actions are commonplace in local administration) could result in sucha 
severe and kow-towing reaction by the Consistory. . . . Try to imagine 
how we feel when, before our very eyes, we see one of the best 
clergymen in Latvia being punished and transferred to another parish, 
so that all the activities he established in the parish of Kuldiga are 
disrupted. His only fault is consistent and uncompromising service 
rendered to God and dedicated to the future of the Evangelical Lu- 
theran Church in Latvia. It is painful indeed to see such goings-on 
[which] undermine our faith in the Consistory. If injustice and lies are 
to win the day in the case of Dean M. Plate, then we must ask: which of 
us will be the next victim?” 


The docility of church leadership toward the state became a major 
topic in several churches and led to several personnel changes. In the 
Reformed Church of Hungary, Bishop Toth failed to be reelected in 1991; 
among the Slovak Lutherans, General Bishop Jan Michalko promptly 
resigned; Bishop Janusz Narzynski retired in 1990 at age sixty-two, citing 
“reasons of health”; and in the GDR Bishop Horst Gienke of Greifswald 
committed the serious faux pas of inviting Erich Honecker to join him in 
dedicating the newly completed Greifswald Cathedral, praising the re- 
gime’s religious policy, at a time when East German Lutherans were 
becoming highly critical both of the Church in Socialism concept and of 
anything that smacked of collaboration with the state. 

However, with such complex conditions one must always ask at what 
point pastoral care for the community, for the family, or for the institu- 
tional church itself will translate itself into silence, inaction, and collab- 
oration. After the December 1989 uprising, a Lutheran pastor from Ro- 
mania said: “We are all forced to make compromises—but some, instead 
of retreating just one step, retreated two or more steps—out of anxiety, 
usually for their careers.” A purification is needed in many churches in 
the former Soviet sphere of influence where Protestants, like Orthodox 
and in some cases Catholics (Pacem in Terris, for example), often drew 
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too close to the atheist state. Such a self-purification can scarcely occur 
without changes in personnel. 

A second problem derives from the new freedom for the churches 
generally. This new freedom (as Ramet discussed in the preceding chap- 
ter) has been repeatedly abused as stronger churches put pressure on 
weaker ones, giving rise to frictions and conflicts. In this context, the 
disadvantages of the weaker churches figure as points of vulnerability in 
the revived rivalry with the larger, more powerful churches. And insofar 
as some of the Protestant churches of Eastern Europe are the churches of 
national minorities, they are dragged into ethnic conflicts. 

After decades of persecution and repression of individual citizens and 
of entire groups, the relationships of citizens to each other, to ethnic 
groups, and to the state are often wracked by distrust. The churches 
could serve as a bridge in this regard. But after decades of persecution 
and accommodation, they have not had a chance to accustom them- 
selves to such a task. 

The Protestant churches in the former Soviet sphere of influence, like 
the Orthodox churches in the region, have had to accommodate them- 
selves for so long to the destructive measures of the communists that 
they confront their new freedom feeling almost “helpless.” It will require 
some time before these churches are able to gather their strength to 
define new courses and positions, to train new cadres, and to take up the 
new challenges of the postcommunist era. 


Translated by Sabrina Petra Ramet 
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1990), 2, 40, 188, 345, 347; state- 
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imposed Church tax, 2; and Yugoslav 
refugees, 233 

Germany, West. See Germany, Federal 
Republic of 

George I, King of England, 25 

Gienke, Bishop Horst, 49, 350 

Gilberg, Trond, 169 

Glaser, Horst (head of the Apostolate of 
Juda, GDR), 71 

Glasnost, 264 

Glaube und Dienst, 45 

Glaube und Gewissen, 52 

Glaube und Heimat, 42 

Glebocki, Maciej, 289 

Glemp, Jozsef Cardinal, 317, 318, 323- 
324 

Goeckel, Robert, 68 

Gomulka, Wladyslaw, 81 

Gonczy, L., 163 

Good News, Message of Peace. See Toth, 
Karoly 

Goodman, Christopher, 20 

Gorbachev, Mikhail, 2, 146, 195, 273, 
337, 340, 344; as example to GDR 
Churches, 65; “new thinking,” 258; 
election, 259; and book, Perestroika, 
259-260 

Gospodinov, lordan, 218, 234 

G6étting, Gerhard, 56 

Gottwald, President Klement, 79 

Graham, Billy, 33-34; visit to Poland, 93; 
visit to Hungary, 147; visit to Ro- 
mania, 202 

Great Awakening, The, 25 

Great Transformation (of 1989), 5 

Grebenko, Major General N., 305 

Greek-Rite Catholic Church (Uniate): 
persecution in Czechoslovakia, 78— 
79; in Ukraine, 333; in Hungary, 314; 
in Romania, 316, 318; in Slovakia, 318 

Gromon, Rev. Andras, 287 

Gromyko, Andrei, 266 

Groo, Gyula, 137 

Grész, Monsignor Jozsef, 125; re- 
habilitation of, 150 

Grosz, Karoly, 143, 299-300 

Grotewohl, Otto, 52; protest to, 51 

Grotius, Hugo, 24 

Group for the Defense of Human 
Rights, 304 

Group for Establishing Trust Between 
the Soviet Union and the U.S., 303- 
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Groza, Petru, 177 

Grueber, Heinrich, barred from West 
Germany, 53 

Guest workers, 329 

Gy6ri, Bishop Elemer, 119, 129, 132 

Gypsies, 176, 199; and Gypsy Evangeli- 
cal Movement, 185; and Romanian 
xenophobia, 200; in Yugoslavia, 223; 
attacks on, 329 

Gysi, Klaus, 65, 301 


Habsburg Empire, 330; persecution of Re- 
formed Church, 27; and Slovak Protes- 
tants, 74; rise of Protestantism, 237 

Hain, Gunter, 70 

Hais, Karel, 101 

Hajdu, Peter, 120, 134-135; and Bishop 
Bartha, 134-135 

Hamel, Johannes, 55 

Hanak, Peter, 316 

Hansen, Paul, 252 

Harassment (of believers by commu- 
nists): in USSR, 244-245, 284; in Bul- 
garia, 218; in Yugoslavia, 224; in 
GDR, 50-51 

Harassment (of believers by other be- 
lievers): of Muslims by Serbian Or- 
thodox, 319; of Croatian Catholics by 
Serbian Orthodox, 320; of Serbian 
Orthodox by Croatian Catholics (al- 
leged), 320 

Harassment (of peace groups), 303-304 

Hard labor (for clergy): in Bulgaria, 214— 
215; in USSR, 242; return of ordained 
ministers from, 253 

Hari Krishna Community, 307, 326 

Harmati, Bishop Bela, 142, 152, 155 

Harnack, Adolf von, 3 

Havadtoy, Alexander, 166 

Havel, Vaclav, 89 

He Came to Serve. See Kaldy, Zoltan 

Hecker, Frigyes, 155 

Hedenquist, Gote, 163; and Lord’s 
Army, 193 

Hegedis, Bishop Lorant, 151, 154 

Hegel, Georg Wilhelm Friedrich, 237 

Heidelberger Catechism, 134 

Helsinki Agreement on Human Rights, 
66, 90, 101, 296, 304, 339 

Helvetic Confession, 134 

Hempel, Bishop Johannes, 60 

Hencsey, Lajos, 110 

Henry VIII, King of England, 22, 24 


Index 


Hermannstadter, Hans, 172 

Heym, Stefan, 40 

Himmler, Heinrich, 53; linked with 
Bishop Dibelius, 53 

Historical Calvinist Movement, 112 

Hitler, Adolf, 346; rise to power and 
churches, 35; Luther as spiritual an- 
cestor of, 61; annexes Sudetenland, 
75; and wartime Slovakia, 75 

Hodosy, Imre, 235 

Holocaust, 159; and John Paul II and 
abortion, 318 

Holy Ghost: role in Elim Community, 44 

Home Mission Evangelization, 109 

Honecker, Erich, 58, 60, 347, 350; and 
Thomas Mintzer, 62; flees to USSR, 
67; meeting with Schénherr, 58, 69 

Horak, Josip, 229 

Horthy, Admiral Miklos, 111; attempts 
to exit World War Two, 113 

Hovath, Janos, 130-131 

Hooker, Richard, 23, 30 

Hooker, Thomas, 30 

Hovan, Martin, 235 

How Can We Go Forward? See Kaldy, 
Zoltan 

Hrabina, Jan, 292 

Hriston, Petar, 234 

Hromadka, Josef, 100-101, 104-105, 
140, 324 

Hromadka, Josef L., 4, 81-84, 89-90, 
291, 332, 333, 334, 335; as President 
of Christian Peace Conference, 83; 
and communism, 81; war years, 81; 
Dean of Jan Hus Theological Semi- 
nary, 81; view of socialism, 82 

Hruza, Karel, 88-89 

Huelsemann, Wolfram, 66 

Huenergardt, John F., 110 

Huguenots, 25 

Human rights, 296; increase in 
Yugoslavia, 224; and Czechoslovak 
constitution, 90; in GDR, 337; and 
Evangelical Church of Czech 
Brethren, 100; in Czechoslovakia, 
100-101; in Romania, 147-149, 170; 
in Slovenia, 231; vis-a-vis peace 
movement in USSR, 248; in GDR, 301 

Hume, David, 25 

Hungarian Church Press, 156 

Hungarian Democratic Youth Federa- 
tion, 116 

Hungarian Evangelical Church, 222 
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Hungarian Lutheran Church: in Ro- 
mania, 157, 171, 201, 207, 341 

Hungarian Nazarene Community, 286; 
and exemption from military service, 
286 

Hungarian Orthodox Church, 156 

Hungarian Reformed Church, 220, 348; 
in Romania, 157, 195; in USSR, 275, 
339; in Transcarpathia, 340 

Hungarian Workers Party: formation of, 
iLily/ 

Hungary, Hungarians, 4, 99, 162, 185, 
186, 188, 191, 220, 233, 249, 310, 311, 
316-317, 330, 334, 336, 339, 347, 348, 
349; and free enterprise system, 328; 
and ecumenism, 6, 112; and aca- 
demic dialogue, 6; and religious in- 
struction in public schools, 315-316; 
and Vatican, 316; and Habsburg per- 
secution, 26, 107-108; failed revolu- 
tion (1848-49), 8; Ausgleich period, 8, 
108; opening borders with Austria 
(1989), 67; and World War Two, 75; 
and “Decade of Mourning,” 108; and 
freedom of religion, 108; and Dual 
Monarchy, 108-109; and Church of 
Scotland, 109; and Christian World 
Student Federation, 109; and Beth- 
ania Fellowship, 109; and Home Mis- 
sion Evangelization, 109; and 
Committee of Church Aid, 112; and 
Christian-Marxist dialogue, 334; and 
Provisional National Assembly, 114; 
and end of World War Two, 113-116; 
religious trends following World War 
One, 112-113; Protestant Churches 
after World War Two, 116-128; and 
Revolution (1956), 128-132, 280, 334; 
and Christian nationalism, 111; and 
nationalization of Church schools, 
124; and communist agreement with 
Reformed Church, 118-119; Roman 
Catholic Church in postwar, 125; and 
praxis of Protestant Churches, 139- 
141; crisis in 1970s in Protestant 
churches, 141-146; collapse of com- 
munism, 147-153; and Romanian 
“homogenization,” 147—149; liberal- 
ization in late 1980s toward churches, 
149; and Law of Freedom of Con- 
science and Religion, 149; visit by 
John Paul II, 316; and reopening of 
Evangelikus Gymnazium, 313; and 
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ethnic Hungarian minority in Tran- 
sylvania, 170, 195; and confiscated 
Church property, 313-314; and refu- 
gees from Transylvania, 173; and 
religious schools, 315; and neo- 
Protestantism, 176; grass-roots ec- 
umenism, 322-323; and Vatra Ro- 
maneasca, 200; and anti-Semitism, 
322; and conscientious objectors, 
285-291, 292, 295-296, 297, 309. See 
also listings under individual 
churches; Working Community for 
Ecumenism Among Hungarian 
Young People; Ecumenical Council of 
Churches in Hungary; Trianon 
Treaty; Zsuzsanna Lorantti Associa- 
tion; yMca; Arrow Cross; Theology 
of Diakonia; Theology of Service 

Hunger strikes: in Poland, 290; in USSR, 
304 

Hus, Jan, 77; as forerunner of commu- 
nism, 78, 83; and Bethlehem Chapel 
restoration, 82-83 

Husak, Gustav, 141, 307 

Hussite Church, in Bohemia, 336. See 
also Czechoslovak Hussite Church 


I Believe and Confess. See Bakos, Lajos 

Iakimenko, P. Ia., 270 

Ideology: and secular theology, 1 

Il’ichev, L. F., 244 

Iliescu, Ion, 198, 202, 313 

Imprisonment (for faith): of Traian 
Dorz, 194; in GDR, 51; of Orthodox 
in USSR, 241-242; of Pentecostals, 
96, 184, 295; of Baptists in Romania, 
177, 178, 184; of Seventh-Day Adven- 
tists in Romania, 186; of Nazarenes in 
Yugoslavia, 294; of Mennonites, 280; 
in Bulgaria, 213, 217; in Poland, 289, 
295; in Yugoslavia, 220, 224, 294; in 
Hungary, 288; in USSR, 242-243, 246, 
247, 250, 259, 269-270, 284, 285, 304; 
as stimulating dissent movement, 
246; and resentencing, 259; and con- 
scientious objectors, 278, 286; of 
Seventh-Day Adventists, 280; in 
Czechoslovakia, 291-292; and 
Jehovah's Witnesses, 286, 294 

In capite et in membris, 150 

Independent Association for the De- 
fense of Human Rights in Bulgaria, 
218 
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Independent Committee for the De- 
fense of Religious Rights, Freedom of 
Religion, and Spiritual Values (Bul- 
garia), 312 

Independent EcsB Churches (USSR), 
270, 271, 274 

Independent Mennonite Brethren, 275 

Independent Peace Group (NMS, 
Czechoslovakia), 307 

Independent Pentecostals, 284 

Individual rights. See Rights, individual 

Initsiativniki, 245, 246-247, 250; in Es- 
tonia and Latvia, 251; delegation re 
abuses, 259; and conscientious objec- 
tion, 284 

Inquisition, 14 

Institute of Cultural Relations (Hun- 
gary), 132 

Institute of State and Law of the USSR 
Academy of Sciences, 303 

Institutes of the Christian Religion. See 
Calvin, John 

International Association for Religious 
Freedom, 168 

International Covenant on Civil and Po- 
litical Rights, go 

Interrogation (of clergy): in Bulgaria, 
216 

Iron Guard, 329 

Irwin, James, 261, 270 

Islamska misao, 319 

Israel, 159 

Ivanov, Yanko, 215 

Iwand, Hans-Joachim, 140 

Izvestiia, 305 


Jackson, Andrew, 33 

Jaenicke, Bishop Johannes, 283 

Jakob, Ginter, 55 

Jankowski, Wojciech, 290 

Janku, Vladimir, 311 

Janossy, Imre: and Theology of Service, 
133 

Jarowinsky, Werner, 64-65 

Jaruzelski, General Wojciech, 141, 290 

Jefferson, Thomas, 30 

Jehovah's Witnesses, 295, 308; history 
of, 238; in GDR, 42, 47, 71, 301, 331; 
in Poland, 94-95, 290-291, 298-299; 
in Czechoslovakia, 97, 291, 293; in 
Romania, 161, 189-190, 191, 198, 208, 
331; and objections to military train- 
ing and service, 229, 286; in USSR, 
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239, 250, 284, 304; in Yugoslavia, 294, 
306; in Hungary, 300, 301; in Estonia, 
305 

Jellinek, Georg, 28 

Jews: and Vatra Romaneasca, 200; and 
Romanian “homogenization,” 148; 
and Christian-Marxist dialogue, 5; 
and Hungarian Christian national- 
ism, 111-112; in GDR, 42; aided by 
Baptists, 77; in Hungary, 113, 116, 
118, 135, 313; in Romania, 157, 159; 
and Jewish missions, 163, 167; in Bul- 
garia, 214; and emigration from 
USSR, 265; in Czechoslovakia, 323 

John XXIII, Pope, 31 

John Paul II, Pope: and Czechoslovakia, 
102; and Poland, 95, 322; in Hungary, 
153; and WiP, 289 

Josef II, Kaiser of Austria, 74 

Jugendwethe, 52, 336; creates crisis in 
Evangelical Church, 53 

Junker class, 35 


Kadar, Imre, 129, 142; and Romanian 
“homogenization,” 148; and The 
Church in the Storm of Time, 133 

Kadlecova, Erika, 86, 97; removal of, 88 

Kaldy, Bishop Zoltan, 2, 5, 136-137, 
141, 142, 152, 317, 332, 333, 349; and 
Theology of Diakonia, 2, 137; How 
Can We Go Forward? 137; Ona New 
Way, 139; He Came to Serve, 139 

Kalinin, Alexander, 306 

Kalisz, Tomasz, 322 

Kalmakov, Emil, 295 

Kalnins, Harold, 252, 265, 275, 340-341 

Kalvanas, Bishop Jonas, 262, 275 

Kana, 315, 327 

Kardos, Janos, 129; dismissal of, 143; 
death of, 147 

Kardos, Laszlo, 130 

Karev, Alexander, 245 

Karl V, Holy Roman Emperor, 26 

Kaunda, Kenneth, 141 

Kazakhstan, 255, 271; and Soviet Ger- 
mans, 252; and theological students 
from, 253 

Kehnscherper, Pastor, 57 

Kelemen, Istvan, 110 

Keston College, 96, 99, 321, 322 

Keston News Service, 303 

KGB, 306 

Kharchev, Konstantin, 248, 303; as chair- 
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man of the Council for Religious Af- 
fairs, 259; visit to U.S., 269 

Khramov, Nicholas, 304 

Khristianskoe slovo, 272 

Khrushchev, Nikita, 244, 256, 259, 344; 
and anti-religion, 284 

Kiedron, Bishop Vladislav, 105 

King, Martin Luther, Jr., 292 

Kirche im Sozialismus, 66 

Kirchentag von unten, 63 

Kirghizia: and Soviet Germans, 252 

Kiss, Ferenc, 124 

Kiss, Roland, 130 

Kiszely, Karoly, 287, 288 

Kain, Manfred: imprisonment of, 51 

Klein, Bishop Albert, 167, 349 

Klein, Christoph, 201, 341 

Klippenstein, Lawrence, 344 

Know Nothing Party, 32 

Knox, John, 17, 18; and Ethnicks, 20; 
and Mary, Queen of Scots, 23; and 
nisi cum jabent peccare, 37 

Koci, Vladan, 293, 307 

Kocsis, Bishop Elemer, 4, 142, 143, 154, 
156, 323; and Dogmatics (1976), 139; 
and Christian Ethics (1975, 1979), 139 

Kolesnikov, Nikolai, 262 

Komandatura, 257 

Komendant, Grigori I., 268, 273, 274 

Kosela, Krzysztof, 326 

Kosovo: Albanians in, 231, 233 

Kostov, Ivan, 325 

Kovach, Bishop, 142 

Kovacs, Bishop Lajos, 168, 172 

Kovacs, Rev. Laszlo, 287 

Kovar, Patriarch, 79 

Kozyrev, Vladimir, 272 

Krenz, Egon, 67 

Kretzschmnar, Kurt, 71 

Krichevskii, Lev 

Kriuchkoyv, G. V., 245, 270, 271, 274, 284; 
perceived intransigence of, 247; hid- 
ing of, 250; opposition to registration 
of churches, 251 

Kropacsek, Janos, 110 

Krusche, Bishop Werner, 5, 60, 283 

Kublinskis, Alfred, 264, 347 

Kubovy, Jaroslav, 105 

Kucera, Zdenek, 102 

Kuczma, Adam, 80 

Kuharic, Franjo Cardinal, 319, 320, 324 

Kulak class: and Protestantism, 255 

Kulakov, M. P., 275 
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Kulcsar, Kalman, 300 

Kulikov, 261 

Kulturkampf, 35 

Kuroedov, Vladimir A., 248 

Kuron, Jacek, 289 

Kiurti, Bishop, 142 

Kuyper, Abraham, 21; and neo- 
Calvinism, 21; and Hungary, 112 

Kuzmic, Peter, 233 


Lafayette, Marie Joseph de, 28 

Lang, 283 

Lange, Martin, 44 

Laski, Jan, 7; and translation of Bible, 8 

Latin-Rite Catholic Church, 157, 158, 
161, 198 

Latitudinarianism, 25 

Latourette, Kenneth Scott, 160 

Latvia, 237, 336, 346; and Plate affairs, 
262-264, 349-350; and Law on Re- 
ligious Association, 263; Latvian 
Bible to USSR, 260; resistance com- 
pared with Estonia, 340; alternatives 
to military service, 264; Latvian 
Christian Mission, 264, 272; and paci- 
fism, 304-305. See also listings under 
individual churches 

Latvian Christian Mission, 264, 272 

Latvian Popular Front, 304 

Lausanne Committee for World Evan- 
gelism, 262, 273 

Law on Churches, 214 

Law on Cults (Romania): of 1928, 157, 
161, 313; of 1938, 191; of 1948, 157, 
164, 165, 175, 179, 180, 184, 185, 204; 
call for removal of, 198 

Law of Freedom of Conscience and Reli- 
gion (Hungary), 149 

Law on Freedom of Conscience and Re- 
ligious Organizations (USSR, 1990), 
267-268 

Law on Religious Associations (USSR, 
1929), 242, 245 

Law on Religious Freedom (Poland, 
1989), 312 

Lazar, Andor, 115 

League of the Archangel Michael, 326 

League of Militant Godless, 242 

League of Nations, 162 

Ledochowska, Urszula, 323 

Lehel, Laszlo, 142 

Leich, Bishop Werner, 49, 64-67, 70, 
302; and “Church in Socialism,” 67 
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Lekai, Laszlo Cardinal, 287 

Lelkipasztor, 154 

Lenin, V. I., 238; and conscientious ob- 
jectors, 279 

Lenin Peace Prize, 291 

Lennon, John, 292 

Leo XIII, Pope, 35 

Leuenberg Agreement (1973), 168 

Liberation theology, 39 

Licensing (of clergy): as nonissue, 312 

Liebknecht, Karl, 64 

Liebman, Rabbi Joshua, 34 

Light in the East Mission, 273 

Lipovenians. See Old Believers 

Lipski, Jan Jozef, 8, 289 

Literalist movement, 25 

Literaturnaia gazeta, 2 

Lithuanian, 336; and recruits from Af- 
ghanistan war, 303; and resistance by 


Roman Catholic Church. See also Luthe- 


ran Church; Roman Catholic Church 

Ljubljana Peace Working Group, 294, 297 

Lochman, Jan, 85 

Locke, John, 21; and Natural Law, 21; 
author of The Reasonableness of Chris- 
tianity, 21 

Logos Mission, 273 

Lorencin, Jovan, 235 

Lotz, Denton, 178 

Louix XIV, King of France, 21 

Louis XV, King of France, 22 

Louis XVI, King of France, 21 

Ludviks, Maris, 262, 263, 349-350 

Luke, St., 345 

Luther, Martin, 3, 11, 13, 237; and “Two 
Kingdoms” doctrine, 13; approval of 
Philip of Hesse, 26; and Peasants’ Re- 
volt, 15; answer to Twelve Articles, 
15-16; on civil government, 15-16; 
rehabilitation by GDR, 58, 61; and 
Transylvania, 159; Quincentennial 
(1983), 337 

Lutheran Alliance, 116 

Lutheran Church, 2, 331, 337; and Su- 
preme Church Council (1879), 35; in 
Hungary, 2, 8, 107-113, 115-117, 
150, 313-314, 331, 336, 338; and The- 
ology of Diakonia, 1-2, 317, 332; in 
Poland, 7, 76-77, 80-81, 85-86, 93— 
99, 103-104, 106, 315, 318, 321, 342; 
in Czechoslovakia, 73-76, 77-80, 81- 
85, 86-93, 99-104; and communists, 
4; history of, 238; and Saxons in Tran- 
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sylvania, 7-8, 159-160; in Transyl- 
vania, 159-160, 170; and German cul- 
ture in Transylvania, 160; decline in 
Hungary, 9; gains in Estonia, 9; in 
Latvia, 239, 275, 334, 340, 347, 348; in 
Estonia, 239, 275, 335, 340, 348; and 
Hitler's rise to power, 35; and Jews, 
116; in Latvia, 9, 249, 262-264, 273, 
275, 336, 340, 348-350; in Lithuania, 
275, 339, 340; in Romania, 162, 163, 
164, 166-167, 168, 169, 201, 204, 323, 
348, 350; and emigration, 241; in 
Slovenia, 219; in Croatia, 219; in Yu- 
goslavia, 220, 222, 224, 225; in USSR, 
240, 243, 251, 260, 265, 272, 330-340. 
See also Evangelical Church (in GDR); 
Evangelical-Lutheran Church; Evan- 
gelical Church Federation (in GDR); 
Latvian Lutheran Church 

Lutheran Church in Poland, 85 

Lutheran World Council, 341 

Lutheran World Federation, 73, 85, 124, 
136, 137, 140, 141, 142, 146, 148, 152, 
167, 197, 252; pressure on USSR, 263 

Luxemburg, Rosa, 64 


M.A.D. (Mutual Assured Destruction), 
258 

Macedonia: and impending secession, 
233 

Macedonian Orthodox Church, 320 

Machiavelli, Niccolo, 19; author of The 
Prince (1513), 21 

Machovec, Milan, 84 

Madison, James, 30; and Federalist Papers 
No. 10, 322 

Magyarization, Makkai, Sandor, 133 

Maly, Rev. Vaclav, 329 

Manchester Guardian, 178 

Mardikian, Bishop Dirayr, 158 

Mariavites: in Poland, 80 

Markov, Metodi, 216 

Markus, Bishop Mihaly, 154 

Maria Theresa, Kaiserin of Austria, 27 

Martineau, Harriet, 33 

Martsinkovskii, V. F., 259 

Marty, Martin, 31-32, 33 

Marx, Karl, 12, 78, 237 

Marxist-Leninist ideology: bankruptcy 
of, 195; as alternative to Protestant 
endorsement of nationalism, 174; 
dissent within (Yugoslavia), 228-230; 
and analysis of religion, 177 
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Mary, Queen of Scots, 23; and John 
Knox, 17, 20, 23 

Mary I, Queen of England, 22 

Masaryk, Tomas, 77-78, 83 

Matsanoy, P., 284 

Matula, Frantisek, 291 

Maurice of Orange (political leader of 
national Calvinist group in early 
seventeenth-century Netherlands, 
died 1625), 24 

May Laws (Germany, 1873), 35 

Mazhurova, Viktoria, 272 

Mazowiecki, Tadeusz, 322, 343 

McCollum vs. Board of Education 
(1948), 31 

Meckel, Markus, 68 

Mecklenburgische Kirchenzeitung, 42, 317 

Mehnert, Pastor, 51 

Melanchton, Philip, 19, 26 

Melle, Otto, 110 

Melodiya, 252 

Mennonite Brethren: in USSR, 253; ex- 
ample of decline, 265-266 

Mennonites, German, 4; in Russia, 239, 
344; and Alexander II, 278; and Rus- 
sian Civil War, 279; in USSR, 240, 
241, 242, 243, 251, 253-254, 257, 265, 
272, 279, 280, 283-284, 285, 308, 339; 


and Hungarian Nazarenes, 286; emi- 
gration of, 241, 254; and communists, 


4; and ecumenism, 6; and Roger 
Williams, 29; in GDR, 42, 45, 47; in 
Ukraine, 243; and Mennonite World 
Conference (1990), 253, 265; and 
proselytizing, 255; and German 


Bibles in USSR, 260; emigration from 


USSR, 265 
Mennonite World Conference, 253, 265 
Mesters, Archbishop Erik, 262; voted 
out, 264, 340 
Meszaros, Bishop Istvan, 154 
Methodist School for Girls, in Lovech, 
211 


Methodists: and Church of England, 25; 


and ecumenism, 6; and social activ- 
ism, 59; gains in Estonia, 9; home 
missions, 26; foreign missions, 26; in 
GDR, 42, 43-44, 47, 70; separation 
from Federal Republic of Germany, 
56; in Latvia, 253; in Estonia, 253, 
339; in USSR, 254, 256, 274, 275; and 
Working Community of Christian 
Churches in GDR, 44; in Czechoslo- 
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vakia, 75, 106; Czech payment to 
clergy, 78; in Poland, 80-81, 106; in 
Hungary, 110, 125, 138, 155, 156; of 
Macedonia, 209, 223; in Bulgaria, 210, 
211, 212, 213, 215, 216, 217, 218; in 
Yugoslavia, 220, 222, 224, 2234, 235 

Michalko, Bishop Jan, 87, 88, 350; resig- 
nation of, 102 

Michel, Robert H., 191 

Mihalyfi, Ernd, 130 

Miklos, Bela, 114 

Miklos, Imre, 311 

Mikol, Bishop Eugen, 105 

Military service: exemption from, 271- 
276, 286; and Alexander II ukaz pol- 
icy, 278; and Russo-Japanese war, 
278; and World War One, 278; as dis- 
tinguished from oaths, 284-285; and 
Nazarenes, 110, 191, 286-287; alter- 
natives in GDR, 57, 65; and Evangeli- 
cal Church of the Czech Brethren, 
100; and Jehovah’s Witnesses, 97, 
190; in Poland, 98, 312; and Baptists, 
100; in Hungary for theological stu- 
dents, 127; and Reformed Adventists 
(in Romania), 192; and conscientious 
objectors, 276-309; in Yugoslavia, 
225; in Slovenia, 229; and Men- 
nonites in USSR, 242; in USSR, 256- 
258, 303-304; alternatives in Latvia, 
263; change regarding in Hungary, 
300 

Milosevic, Slobodan, 319, 324, 325 

Milton, John: Areopagitica (1644), 28; The 
Tenure of Kings and Magistrates (1649), 
28 

Mindszenty, Jozsef Cardinal, 115-116, 
123, 124; and Rakosi government, 
125; arrest, torture, and imprison- 
ment, 125; release, 129; rehabilitation 
of, 149 

Minor, Bishop Rudiger, 70 

Missionaries: in Bulgaria, 209-211; in Si- 
beria, 239; and financial opportunity, 
273 

Missouri Synod: and Old Lutheran 
Church, 45; separatist missions in 
USSR, 274 

Mitzenheim, Bishop Moritz, 53-55, 332, 
333; and Jugendweihe controversy, 54; 
and Thiiringer weg, 54; and Wartburg 
Castle document, 55; as “Red 
Bishop,” 336 
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Miziolek, Bishop Wladyslaw, 299 

Mohacs, Battle of (1526), 107 

Moiseev, Ivan Vasilievich, 284 

Moiseyev, Gen. Mikhail, 304 

Moldavia (Moldova), 158, 186, 306; and 
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